SPRACH- UND KULTURKONTAKTE 
IN EUROPAS MITTE. 

STUDIEN ZUR SLAWISTIK 

UND GERMANISTIK 12 


E 
ou 
r 
о 
р 
Ва > 
Sprache шаи > 


е 


Ewa Golachowska 


Conversations with God 


Multilingualism among the Catholics 
in Belarus in the Late Twentieth 

and Early Twenty-First Centuries. 
Sociolinguistic Study 


PETER LANG 


SPRACH- UND KULTURKONTAKTE 
IN EUROPAS MITTE. 

STUDIEN ZUR SLAWISTIK 

UND GERMANISTIK 12 


Ewa Golachowska 


Conversations with God 


The book discusses the sociolinguistic status and prestige of the Polish language and 
the changes in the national identity of Catholics in Belarus due to the switch from 
Polish to Belarusian in the Catholic Church. The research shows that the national 
identification of Catholics in Belarus is changing. The oldest generations most often 
self-identify as Polish. For those from the middle and youngest generations, the link 
between nationality and their religion is not obvious as being a Catholic does not 
exclude a Belarusian self-identity. Belonging to the Catholic Church results from being 
baptized in the Catholic rite, while national identity can be defined in many ways and 
re-defined by various life experiences. Catholicism has proven to be a less debated 
and more durable category than nationality. 
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Preface to the English Edition 


The book "Conversations with God. Multilingualism among the Catholics in 
Belarus in the Late Twentieth and Early Twenty-First Centuries" is a descrip- 
tion and interpretation of phenomena that accompanied the Roman Catholic 
Church in Belarus in its transition from Polish to the Belarusian language. This 
change was accompanied by a high amount of tension of a social and ethnic 
character. In addition, it may be assumed that for many young Catholics in 
Belarus the linguistic transformations in the sacred sphere have become a cat- 
alyst for change or a reason for verifying their own national identity. However, 
it is not just a description of the specific situation that is of significance here. By 
undertaking reflections on the relationships between religion, language and eth- 
nicity, the book contributes to the discussion on this very issue in various Slavic 
countries and in Europe, particularly in the area of the former Soviet Union, 
where processes related to religiousness and national identity were latent for 
many years - it is only recently that they have come to be exceptionally dynamic. 
One may note that the transition of religion from the social to the private sphere 
is somewhat delayed here, while the significance of religion for national identity 
is gradually decreasing. These processes were hindered for many years as a result 
of atheisation, which in the 1990s was followed by the “release of faith”, as the 
residents of the former Soviet Union, that is my interlocutors, refer to the res- 
toration of religious freedoms. Language as a so-called objective determinant of 
identity plays an important role in constructing both national and group identity. 

In the case of the Polish minority in the former USSR, the Roman Catholic 
Church no longer serves to maintain national identity since these functions are 
now fulfilled by Polish organisations, Polish language schools and courses, Polish 
cultural associations and other forms of activity among the Polish diaspora that 
came into being after the 1990s. In this situation, the Roman Catholic Church 
has become multi-ethnic. Various examples illustrating this can be mentioned, 
such as the Catholics in Belarus using both Belarusian and Polish in church, 
the Catholics in Ukraine praying not only in Polish but also in Ukrainian and 
Russian, as well as those living in Wierszyna, a Polish village in Siberia, where 
Polish and Russian languages are used interchangeably in the sacred sphere. 

As a result, the important universal issues described in this monograph 
include reflections on the relationships between religion and ethnicity, as well as 
on the significance of religion in contemporary processes of ethnic revival and 
the phenomenon of the interplay between religion and identity, which on the 
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one hand results in the sacralisation of ethnicity and its language, and, on the 
other, in the ethnicisation of religion. 

Analysis of the complex relationships between religion and language can only 
be made using an interdisciplinary approach. For this reason, this book written 
by a linguist also takes on social problems and those related to religious studies. 
It discusses such universal topics as sacral language as opposed to colloquial 
language, the cultural functions of sacral language, reflections on the existence 
of the language of religion in cultural, religious and linguistic borderlands, as 
well as the issues of the identity or identities of someone from the borderlands. 

Handing the book over to an English-speaking reader, I hope the monograph 
"Conversations with God? Multilingualism among the Catholics in Belarus in 
the Late Twentieth and Early Twenty-First Centuries" will allow readers to gain 
a better understanding of how religious language functions in various specific 
circumstances as well as in diverse social and cultural contexts, and that this 
will provide inspiration for further studies into this complex yet extremely inter- 
esting and important subject matter. 
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Introduction 


Research Objective and Fieldwork Methods 


Between 2009 and 2012, I conducted research among the Catholic population 
in Western and Eastern Belarus. My investigation in Western Belarus took place 
in the Grodno Region.’ There, I spoke to residents of Grodno itself, Lida and 
Poreche, as well as of smaller settlements: Radunia, Advernik, Navahrudek, 
Chadziloni, Zablocha, Prevozhy, Korgovdy, Klaysh, Yeziorov, Putryshek, 
Verchelishek, Stryovky, Vavyorky and Hantseviche. I spent many weeks (six trips 
lasting between five days and two weeks) in Minsk. In the region surrounding 
the capital, I carried out research in Radashkovichy, Lukavets, Nyasvizh and 
Svir. In the Vitebsk region, I participated in a research trip together with Dr 
Olga Gushcheva from the Belarusian State University. We were accompanied by 
students from Minsk and several Polish academic institutions, and were there- 
fore able to conduct a number of interviews with the areas Catholic popula- 
tion.? This took place in the villages and towns of Postavy, Lyntupy, Romanishky, 
Porozowo, Komaje, Tsaibuty and Ignacishky. I travelled to Eastern Belarus 
with Dr Malgorzata Ostrówka from the Institute of Slavic Studies of the Polish 
Academy of Sciences, visiting Mohilev and Babruisk, as well as Bezchynne, 
Chavusy, Fashchivka and Prodvino. 

The main objective of my research was to answer the question of whether 
the increasingly widespread use of the Belarusian language in the liturgy of the 
Catholic Church is changing the status and range in which Polish functions in 
Catholic communities in Belarus, and if so, what impact this has on the national 
identification of Catholics living in the country? My motivation for tackling this 


1 InBelarus, the boundaries of dioceses are usually the same as those of administrative 
regions (oblasts). The boundaries of the Grodno oblast are therefore congruent with 
those of the Diocese of Grodno, and the boundaries of the Vitebsk oblast with those 
of the Diocese of Vitebsk. However, the Diocese of Minsk-Mohilev encompasses the 
Minsk oblast and the Mohilev oblast, and similarly, the Diocese of Pinsk includes both 
the Brest and the Gomelsk oblasts. 

2 North-western Belarus is dominated by Catholics, whose neighbours are Old Believers. 
There are relatively few Orthodox churches. 

3 In the statutes of the synod of the Minsk-Mohilev, Vitebsk and Pinsk archdioceses, 
Polish and Belarusian are stated to be in operation in the liturgy, church services, 
publications and synod correspondence. At synod meetings, use of Russian is also 
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subject was also connected to the research carried out by ethnologists among 
Catholics in Belarus around two decades ago.* This led to many studies and 
showed the relations between Catholicism and Polish identification, although 
this Polishness could be understood in many ways, and often indicated more an 
affiliation to the Catholic Church than national identification. 

In the dynamic situation ofthe young Belarusian Church, almost twenty years 
is a very long period. It is therefore worth looking at the changes that have taken 
place during this time. 

The interviews recorded during the research confirmed the validity of this 
topic, showing that the national identification of Catholics in Belarus has 
transformed, even on the western border, and that only the oldest generation 
of Catholics now identifies with Polishness. For people from the middle and 
younger generation, the link between nationality and confession is no longer 
obvious, since being a Catholic does not preclude Belarusian national identity.” 
Affiliation to the Catholic Church is determined by baptism in the Catholic rite, 
while national identification can be defined in many ways and redefined on the 
basis of various life experiences. Catholicism turns out to be a less controver- 
sial and more constant category than nationality. In this book I use the term 
"Catholics" rather than Poles, as it is a broader category, encompassing both 
Catholics identifying with Polishness and those who speak only about Polish 
roots; those with dual identification - Polish and Belarusian, which frequently 
occurs in the younger generation - as well as people identifying unequivocally 
as Belarusian. 


permitted. The text of the statutes itself is published in parallel versions: Belarusian 
and Polish. 

4 Anna Engelking, “Јак katolik to Polak. Co to znaczy? Wstępne wnioski z badań 
terenowych na Białorusi, in: Wschodnie pogranicze w perspektywie socjologicznej, 
Andrzej Sadowski (ed.) (Białystok: Fundacja Ekonomistów Środowiska i Zasobów 
Naturalnych, 1995); Anna Engelking, “Nacje to znaczy grupy religijne. O wynikach 
etnograficznych badań terenowych na Grodzieńszczyźnie, Kultura i społeczeństwo, 
1996, Vol. 40; Iwona Kabzińska, Wśród kościelnych Polaków (Warszawa: Instytut 
Archeologii i Etnologii Polskiej Akademii Nauk, 1999). 

5 Ewa Golachowska, “Jezyk modlitwy na współczesnej Grodzieńszczyźnie. Językowe 
i kulturowe dziedzictwo Wielkiego Księstwa Litewskiego”, in: Księga jubileuszowa 
na 1000-lecie Litwy, Zofia Sawaniewska-Mochowa, Jolanta Medelska (eds) 
(Bydgoszcz: Uniwersytet Kazimierza Wielkiego w Bydgoszczy, 2010); Ewa Golachowska, 
“Ро polsku czy białorusku? Narodowościowe i językowe wybory młodego pokolenia 
katolików na Grodzieńszczyźnie” in: Wokół religii i jej języka, Ewa Golachowska, Anna 
Zielińska (eds) (Warszawa: Slawistyczny Ośrodek Wydawniczy, 2011). 
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The research was conducted using open and non-standard interviews. I tried 
to reach both the leaders of local Catholic communities and local priests as well 
as those from Poland, in addition to other believers. My conversations with the 
latter often confirmed, but sometimes verified the information obtained from 
activists. Each of these interviews was structured differently, adapted to the 
nature of the contact and the informer' expectations. Since my most important 
task was to obtain the interlocutors trust and ensure comfort in the interac- 
tion with the researcher, I did not record all the conversations, because not all 
participants gave their consent. On many occasions, careful listening, observa- 
tion and analysis of the contexts of their utterances had to suffice. This was a 
useful practice for slowly gaining an authentic insight into what I was studying. 

An extremely important method for verifying the information given to me 
in the interviews and contained in my informers' declarations was participant 
observation, which meant entering their natural environment. Based on the 
conversations I shared in my hosts' homes but did not record, exchanges of jokes 
showing increasing familiarity, and the observation of how the participants spoke 
to their children and grandchildren or the language they used when speaking on 
the telephone or to a shop assistant, I was able to evaluate the actual functional 
distribution of the various languages in the Belarusian Catholic community. 

During my stays in Belarus, I endeavoured to participate in all religious events 
and ceremonies. I attended Mass and other church services, as well as taking 
part in young peoples religious meetings, the pilgrimage to the Gate of Dawn 
in Vilnius that passes through the Diocese of Grodno, and prayers in people's 
homes. Participation in the religious lives of Catholic communities entailed a 
number of methodological and ethical dilemmas. A certain contradiction came 
to the fore during my research. Owing to my extensive engagement in academic, 
religious and national issues, I was often very emotional in my response to my 
informers' statements. This engagement proved to be both a help and a trap. It 
aided me because I was able to identify with the point of view of my interviewees, 
especially those declaring a profound attachment to Polishness, but was also a 
hindrance since this empathy could make it difficult to treat the problems in 
question objectively. The dowry and burden that I brought to the research was 
my religiosity and my family's past, members of whom had spent many years in 
exile in the Soviet Union. The interviewees biographical accounts often turned 
out to be remarkably similar to the family stories on which I was raised, and the 
melody of their language conjured up memories of my grandmother, who used 
the Polish dialect of the Eastern Borderlands to her dying day. 

I introduced myself to my interlocutors as a researcher from the Polish 
Academy of Sciences interested in the transformation process of the language 
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of Catholics (which for many simply meant "the language of Poles"). This fact 
signified that many people identifying as Poles perceived me as a natural ally 
regarding the Polish language in the Church. My active participation in religious 
life built mutual trust and closeness. On the one hand, this was convenient for 
me, but - on the other - it raised doubts of an ethical nature. As Anna Wyka 
writes: 


Questions ofthe researchers ethics assume precedence. Of course, it is on us that partic- 
ular moral responsibility lies, since we are the ones that initiate the contact. One could 
say that the ethics of the researcher and the ethics of the procedure of his or her gath- 
ering of knowledge becomes an essential condition for the substantive success of the 
studies.* 


What caused me the biggest problem was the instrumental treatment of my own 
piety. I am a religious person, but during the research my religiosity also func- 
tioned as a tool for building bonds with my interviewees, rather than as simply 
an autonomous value. In my value system, faith has a higher status than science, 
which was why a certain biblical quotation reverberated in my mind: 


And when you pray, do not imitate the hypocrites: they love to say their prayers standing 
up in the synagogues and at the street corners for people to see them. In truth I tell you, 
they have had their reward. But when you pray, go to your private room, shut yourself 
in, and so pray to your Father who is in that secret place, and your Father who sees all 
that is done in secret will reward you.’ 


Yet the need to be credible and to forge contacts often led me into religious 
practices “at the street corners". 

I was also aided in constructing a good image and trust in conservative com- 
munities and among the clergy by my family situation - a long-term marriage 
and three children. This acted as a kind of "costume" that facilitated contacts. 
My interlocutors therefore accepted me quite quickly. My presence did not dis- 
rupt the normal functioning of the group, and I found it easy to establish a place 
for myself in the community. The interpretation of informers' utterances and 
attitudes, however, does not always go hand in hand with their intentions. As a 
researcher, I draw my own conclusions, which are often very different from those 
that were being insinuated. 

For a linguist studying language as an element of culture, inspiration by 
the method of participant observation is extremely important. This means of 


6 Anna Wyka, Badacz spoleczny wobec doswiadczenia (Warszawa: Wydawnictwo 
Instytutu Filozofii i Socjologii PAN, 1993), р. 26. 
7 Mt6,5-6. 
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acquiring material is particularly important for sociolinguistics, for which 
observing all the extra-linguistic — social and cultural - factors that affect the 
shape of an utterance is fundamental (in multilingual communities, it allows us 
to assess the actual functional range of the various languages). 

When tackling such an important, difficult, and also extremely emotional sub- 
ject, it is important to remember that Catholics throughout Belarus find them- 
selves in a cultural borderland. Although in my research I in fact do not refer to 
the concept of the Eastern Borderlands, the introduction is the appropriate place 
to define my own point of view, since this determines both my approach to the 
research and its results.* 

The land covered by contemporary Belarus is commonly perceived as being 
that of the former Polish North-Eastern Borderlands. This perspective, assumed 
by many Polish researchers since 1989, suggests a focus on national issues, used 
as a lens for both linguistic and religious questions. Linguistic research has usu- 
ally concentrated on the Eastern Borderlands Polish dialect, with other languages 
only acting as a supplement to the communicational situation in which forms of 
Polish operate.” 

А consequence of my research approach is that I consider the linguistic pro- 
cesses taking place in the Catholic Church in Belarus as transformations that 
I describe and interpret without making value judgements. I do not write of “the 
loss of the Polish language" or “the elimination of Polish from churches’, since 
such expressions contain a judgement. 

While conducting the research, I try to treat the informers and their problems 
with empathy and understanding, but at the analysis and interpretation stage, 
I approach the material with the necessary intellectual distance. I hope that this 
non-judgemental approach permits an accurate and honest description of the 
difficult subject ofthe relationship between language and religion in the contem- 
porary Catholic Church in Belarus. 


8 ‘The phenomenon of the Eastern Borderlands and the understanding of the con- 
cept in Poland and the world is discussed by scholars from various branches of the 
humanities in the book Kresy - pojęcie i rzeczywistość (“Ihe Eastern Borderlands - 
Concept and Reality") edited by Kwiryna Handke (Warszawa: Slawistyczny Osrodek 
Wydawniczy, 1996). 

9 Justyna Straczuk, Cmentarz і stół. Pogranicze prawostawno-katolickie w Polsce i na 
Białorusi (Wrocław: Wydawnictwo Uniwersytetu Wrocławskiego, 2006), p. 35. 
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Linguistic Problems of the Catholic Church in Belarus 
in the Twentieth Century in Secondary Sources 


In order to examine the multilingualism of the Catholic population in Belarus, a 
crucial consideration is the complicated relationship - especially in the past, but 
also still pertinent today - between national identification and identity on the 
one hand and religion and its language on the other. Many researchers highlight 
the inextricable link between nationality and language, but often more impor- 
tant, especially for the inhabitants of multilingual areas, are the connections 
between the language operating in the religious sphere and national identifica- 
tion. This language is not always the one used on a daily basis; it often functions 
only as the language of religious texts and ceremonies. At the root of this phe- 
nomenon lies the conviction held by believers that not all tongues are well suited 
to speaking with God. 

In a multilingual area, the choice of the language of the sacral sphere can 
always be a source of conflict. This was the case in the lands of present-day 
Belarus in the interwar period. Although the liturgy was conducted in Latin, 
for sermons, catechesis, hymns and sacramental formulas, a so-called auxiliary 
language was used, i.e. Polish, or very seldom Belarusian or Lithuanian. In spite 
of numerous efforts by representatives of the Belarusian clergy, especially inten- 
sively in 1919-1922, the Belarusian language did not become a lasting fixture 
in the churches of the Vilnius and Minsk dioceses; its use remained sporadic.’ 
In the next decades, which coincided with the Second World War and Soviet 
rule, linguistic problems in the Church retained only secondary importance in 
comparison to the extensive repression and difficulties with pursuing religious 
practices." 

The renaissance of the Catholic Church in Belarus took place in the late 
1980s. On 25 July 1989, the Holy See named Tadeusz Kondrusiewicz as bishop, 
appointing him as the administrator ofthe apostolic Minsk Diocese for Catholics 
in Belarus. On 1 September 1990, Grodnos Major Seminary was opened. On 
13 April 1991, the Holy See appointed Bishop Kazimierz Świątek as metropol- 
itan of the newly formed Archdiocese of Minsk-Mohilev and apostolic admin- 
istrator of the renewed Diocese of Pinsk, and Bishop Aleksander Kaszkiewicz as 
ordinary of the Diocese of Grodno. Since July 1992, a metropolitan commission 


10 Maciej Mróz, Katolicyzm na pograniczach (Toruń: Wydawnictwo Adam Marszałek, 
2003), p. 156. 

11 Larysa Mikhalik, Kościół katolicki na Grodzieńszczyźnie 1939-1956 (Warszawa: Instytut 
Studiów Politycznych, Oficyna Wydawnicza Rytm, 2008). 
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for the translation of liturgical texts and religious literature into Belarusian has 
been operating in Minsk, thanks to which most of the liturgical texts have now 
been prepared for publication.? The social context is important in reference 
to this last piece of information. In the early 1990s, Belarusian authorities and 
Belarusian patriotic circles viewed the use of Polish in church as an instrument 
of Polonisation. For this reason, a proposal to limit use of the language in the 
Catholic Church found its way into the resolution of the pan-Republican con- 
ference of 15 May 1992 in Minsk. A witness to these events, Elzbieta Smulkowa, 
writes: 


[...] voices demanding the linguistic Belarusianisation of the Church in Belarus were a 
constituent part of the campaign for the Belarusian language to play a genuine part in 
state and civic life, understandable taking into account the perspective of the author- 
ities building Belarusian statehood and the position of patriotically disposed national 
researchers. 


The author adds that this reasonable proposal was often made in an aggres- 
sive tone, resulting in a sense of threat to the Polish minority.? The subject of 
introducing the Belarusian language into the liturgy of the Catholic Church in 
Belarus acquired importance for social reasons. Research conducted from the 
early 1990s onwards pointed to the subjective determinants of national identifi- 
cation as well as its connection to religion and its language. There were references 
to Catholics who, despite not knowing Polish well, always prayed in Polish and 
always declared themselves to be Polish." 

The reality of that period, which has been described and documented at 
length by ethnologists, is now becoming a thing of the past. This is why, at this 
moment of change, it is worth investigating the impact of the actions of the 
Church and generational transformations not only on linguistic behaviours, but 
also on Catholics' sense of national identity, as well as whether the link between 
religion and nationality identified by researchers is likely to be preserved or 
rather is subject to change. One question that arises addresses the contempo- 
rary relationship between the language(s) used within the religion and the sense 
of national belonging of the Catholic population in Belarus. A second, no less 
important problem is the differentiation of the Polish spoken by Catholics in 


12 See catholic.by (19 June 2012). 

13 Elżbieta Smułkowa, "Rozwój Kościoła katolickiego w republice Białorusi — problemy 
społecznopolityczne i językowe, in: Białoruś i pogranicza. Studia o języku i 
społeczeństwie (Warszawa: Wydawnictwa Uniwersytetu Warszawskiego, 2002), p. 506. 

14 Kabzińska, Wśród kościelnych Polaków. 
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Belarus deriving from social diversity. These differences are mostly manifested 
in the spheres in which Polish is used - among the parts of the population with 
“noble” lineage, it is used in the religious context and in family life, whereas for 
those with a “peasant” background it is almost solely the preserve of the reli- 
gious sphere. Qualitative differences also come into play - a greater influence of 
East Slavic languages on Polish and a greater idiolectal diversity in the “peasant” 
community." 

The sociolinguistic and ethnological studies conducted in the 1990s on the ter- 
ritory of the former Grand Duchy of Lithuania demonstrated that religion was 
connected with the national identification of the members of the local communi- 
ties. This conclusion was formed on the basis ofthe declarations of research subjects 
defining themselves as Polish-Catholic or Russian-Orthodox. This resulted from 
the local population calling Catholicism the Polish faith and Orthodox Christianity 
the Russian faith. It was religion that divided the Borderlands community into na- 
tions: Polish-Catholic and Russian-Orthodox. As Anna Engelking writes: 


[...] as we know, there exist two main nation-faiths: Catholic, i.e. Polish, and Orthodox, 
i.e. Russian or Belarusian. The terms Orthodox and Belarusian (Russian) are used inter- 
changeably - they are synonyms. The name of the various nations are derived from 
religious terms - which is why we speak ofthe Orthodox nation and the Catholic nation. 
And vice versa, faith tends to be Polish or Russian (Belarusian) [...] This coherent system 
of nations does not allow for the possibility of a combination of types: Pole but Orthodox 
or Belarusian but Catholic.'* 


According to Iwona Kabzińska, "the terms ‘Pole’ and Russian function indepen- 
dently of individuals’ beliefs or actual religious engagement" 

Religion has become inextricably linked to language. As Justyna Straczuk 
writes in her book, "The predetermined allocation of a language to a specific 
denomination means that it becomes the fundamental characteristic and distin- 


guishing feature of a given faith”. * 


15 Smulkowa, "Sytuacja socjolingwistyczna i proces konwergencji jezyków na 
Brasławszczyźnie w świetle badań terenowych (1997-2007) in: Brasławszczyzna. 
Pamięć i współczesność. Tom I: Historia regionu. Charakterystyka socjolingwistyczna. 
Świadectwo mieszkańców, Elżbieta Smułkowa (ed.) (Warszawa: Wydawnictwo 
Uniwersytetu Warszawskiego, 2012), pp. 101-140. 

16 Anna Engelking, *Nacje to znaczy grupy religijne p. 123. 

17 Kabzińska, Wśród kościelnych Polaków, pp. 37-38. 

18 Justyna Straczuk, Język a tożsamość człowieka w warunkach społecznej wielojęzyczności. 
Pogranicze polsko-litewsko-białoruskie (Warszawa: Wydawnictwa Uniwersytetu 
Warszawskiego, 1999), p. 42. 
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The question of the complicated relationship of language, religion, social 
group (previously estate/class) and national identity is described at length in the 
aforequoted texts by ethnologists. These show that the rural population them- 
selves do not use and understand the concept of national identity popular among 
researchers, which categorises them in a straightforward and obvious manner, 
and the concept of "Pole" and “Russian” in this area define religion, rather than 
nationality. The categories which researchers intended to use to describe the 
reality they encountered in fact did not reflect the way it was perceived by the 
local population. As Straczuk puts it, “[...] for many inhabitants of Belarussian 
villages, only clearly defined denominational identification exists, and national 
consciousness in fact barely figures"? 

Linguistic studies conducted at the same time showed that the population 
declaring its Polishness did not always - meaning not in all situations - use 
Polish. Of course, the fact of using Russian (or more rarely Belarusian) in dealing 
with official situations in Belarus - in administration offices, schools or work - 
is not relevant here. Rather, it is private life — family situations, contacts with 
neighbours and the religious sphere - that counts. Subsequent research showed 
that the population of noble origin used Polish in both the familial and the reli- 
gious sphere, while members of the peasant population communicated within 
the family and among neighbours using so-called plain language (Belarusian 
vernacular), while Polish was dominant only in religious practices." A situa- 
tion in which the various spheres of life are serviced by separate but constant 
languages (when this is a stable situation, maintained over several generations) is 
known as diglossia. In the cited texts by linguists from the recent past, the reality 
of the language situation was a classical diglossic case. Smułkowa writes that di- 
glossia without bilingualism was also possible: 


We observe diglossia without bilingualism in Belarus for example in the commu- 
nity of Belarusian-speaking Catholics, of course only those who know Polish solely 
as a language of prayer. A good illustration of this might be the groups of children 
I observed in the Polish-Belarusian-Lithuanian linguistic borderland, in both Belarus 
and Lithuania, speaking to each other and to me in local Russian, based on a Belarusian 
articulation base, who in church pray and sing hymns in Polish, writing the Polish words 
of hymns and prayers in the Russian alphabet (Grazhdanka). The fact that at least some 


19 Justyna Straczuk, Cmentarz i stól, p. 37. 

20 Zofia Sawaniewska-Mochowa, Anna Zielińska, Dziedzictwo kultury szlacheckiej na 
byłych kresach północnowschodniej Rzeczypospolitej: ginąca część kultury europejskiej 
(Warszawa: Slawistyczny Ośrodek Wydawniczy, 2007). 
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of the congregation do not know Polish writing is demonstrated by the Polish-language 
prayer books written in Grazhdanka published in Belarus in recent years.”! 


In many rural Catholic communities defining themselves as Polish, communica- 
tion in the familial and neighbourly sphere took place in plain language,? while 
Polish was dominant only in the religious sphere. In the period in question, 
Polish was indeed present in this entire sphere. This was the language in which 
the liturgy was performed, sermons preached, hymns sung, announcements read 
out, and conversations held in the church cemetery (chats among neighbours 
after Mass or another service). Most importantly, however, Polish was the 
language of personal prayer, which children learnt at home from their parents 
or grandparents. Irrespective of the potential for the younger generation to later 
lose their Polish, it remained within their prayers as an immutable value. The lin- 
guistic situation described above refers to a significant area of the former Grand 
Duchy of Lithuania, and has been studied at most length in the Grodno and 
Vilnius regions, whose rural populations use plain language on an everyday basis 
and Polish in church and personal prayer (usually Russian in the city, and Polish 
in the religious sphere). 

In the informers' statements, the motif of Latin being replaced as the litur- 
gical language - in fact a comparatively recent development - is absent, and the 
religious sphere therefore appears as a monolith in which Polish is absolutely 
dominant. 

The distinction between low and high languages is characteristic of diglossia. 
The high language is heard in church, whereas the low one can be used at work 
in farming. "Thats why you say your prayers in Polish, and speak to a cow in 
plain language" - such have been the utterances heard by the field researchers 
numerous times in both the Grodno region and Poland, near Sokólka. These 
statements emphatically characterise the status of the languages functioning 
alongside one another. The older generation of Catholics in Belarus certainly still 
remember the high prestige of Polish as the official language of pre-war Poland, 
as well as, in many (mostly noble) families, the language of literature (particu- 
larly Adam Mickiewicz, Henryk Sienkiewicz and Eliza Orzeszkowa), read aloud 
among friends and family. We should add that use of Polish and plain language 


21 Elżbieta Smulkowa, “Dwujezycznos¢ po białorusku: bilingwizm, dyglosja, 
czy coś innego” [in:] Białoruś i pogranicza. Studia o języku i społeczeństwie 
(Warszawa: Wydawnictwa Uniwersytetu Warszawskiego, 2002), pp. 420-421. 

22 The term “plain language" derives from the language of the population of the Polish- 
Belarusian borderland, and usually means a local variant of Belarusian. 
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in the different spheres is connected to a division consolidated by tradition, 
rather than by matters of communication, because both systems are well known 
in these communities, and owing to their resemblance the barrier of mutual 
incomprehension is small. 

More recent sociolinguistic studies show that the strong position of Polish 
in the religious sphere is beginning to weaken as a result of the introduction of 
Belarusian. 


In Western Belarus today, Belarusian fulfils the function of liturgical language alongside 
Polish. In the Catholic church in Ivyanets, Belarusian has also begun to be implemented 
in order to encourage young people and some of the adults who do not know Polish well 
to participate in religious life. The local clergy regard it as impossible to relay religious 
contents in Polish.? 


In complicated situations, when both the habits of the faithful should be 
respected, especially those of the older generation, and social multilingualism 
needs to be taken into account, various solutions are put into place. 

Belarus is characterised by a lack of language barriers, and a number of 
dialects are comprehensible to its inhabitants. At Mass, therefore, one can often 
hear several languages being used. Miroslaw Jankowiak describes a similar situ- 
ation in Latvia, close to the Belarusian border: 


In Piedruja, Indra and Indryca, Mass takes place in several languages: Latvian (or 
Latgalian), Russian, and Polish. The liturgy is generally conducted in Polish. One reading 
is usually given in Latvian (the priest himself noted that the congregation should get 
used to this language, since they live in Latvia), and the second in Russian. The gospel 
and sermon are read in the local Belarusian dialect.” 


Abandoning Polish as the liturgical language is not always a popular move among 
parishioners, especially older people. As they are used to Polish, they are reluc- 
tant to approve the changes and pray in the "low" language. They see this situ- 
ation as an attack on their own identity, having spent years living in the Soviet 
Union with the Church representing a bastion of Polishness, often their only 
contact with the language. Attempts by priests (especially those from Poland) 
to introduce Belarusian to the liturgy are perceived as a betrayal of the Polish 
language, to which they remained loyal, in spite of adversity. 


23 Koji Morita, Przemiany socjolingwistyczne w polskich spolecznosciach na Litwie (rejon 
trocki) i Bialorusi (rejon iwieniecki) (Warszawa: Slawistyczny Osrodek Wydawniczy, 
2006), p. 66. 

24 Mirosław Jankowiak, Gwary białoruskie na Łotwie w rejonie krasławskim 
(Warszawa: Slawistyczny Ośrodek Wydawniczy, 2009), p. 101. 
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M. Jankowiak presents the complicated language situation existing in the reli- 


gious sphere in Latgalia, writing about the local community's language of prayer: 


Most people, especially from the older generation, pray in Polish. They also have 
Polish-language prayer books that are often over 100 years old, such as the Collection of 
Indulgence Prayers with the Addition of Ninety-four Litanies (Zbiór modlitw odpustowych 
z dodaniem dziewięćdziesięciu czterech litanij Vilnius 1900). These are handed down 
from generation to generation. Part of the reason for this was that it was impossible 
to obtain new prayer books during the Soviet period. Elderly people also sometimes 
use Polish-language prayer books, but written phonetically in the Russian or Belarusian 
alphabet.” 


The changes taking place between religious denomination and national iden- 
tification are confirmed by contemporary research. Iwona Kabzinska has 
highlighted them on many occasions. In her book published in 1999, we can 
read, “It is clear that the Church is changing. Particularly visible is the increasing 
diversity of the faithful in terms of nationality”. In 2003, she wrote: 


It is not hard to foresee the effects of the linguistic changes that are already taking place 
as well as being called for in the lives of Catholic and Polish communities in the East. 
Church, prayer, liturgy and religious feasts taking place without Polish, which is some- 
thing that is increasingly common, will serve to denationalise them, since they will lose 
the opportunity for public manifestation of their own religious culture and Polishness.?? 


A year later, Kabzinska continued in a similar tone: 


The process of the de-Polonisation of the Church going on in Belarus, manifested, 
among others, by the elimination of Polish from church services, might with time lead 
to a weakened role of Catholicism as the fundamental criterion of Polishness, and con- 
sequently to a change in the stereotype of the Pole-Catholic.* 


According to Roman Dzwonkowski, Oleg Gorbaniuk and Julia Gorbaniuk's 2004 
book Postawy katolików obrządku łacińskiego na Białorusi wobec języka polskiego 
(Attitudes to the Polish Language among Latin-Rite Catholics in Belarus) (): 
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Jankowiak, Gwary białoruskie na Łotwie, p. 101. 

Kabzińska, Wśród kościelnych Polaków, p. 75. 

Iwona Kabzińska, "Znajomość dziedzictwa kulturowego jako jeden z warunków 
zachowania tożsamości narodowej (etnicznej)”, in: Problemy świadomości narodowej 
ludności polskiej na Białorusi (Grodno: Związek Polaków na Białorusi, 2003), p. 31. 
Iwona Kabzińska, “Czy zmierzch stereotypu Polak-katolik? in: Kultura i świadomość 
etniczna Polaków na Wschodzie, Antoni Kuczyński, Malgorzata Michalska (eds) 
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To develop a sense of Polishness today, it is not enough, as it used to be, to be born into 
a Polish or Catholic family, learn to pray in Polish and go to church for Mass in Polish 
in order to become aware at least of ones otherness compared to the non-Polish milieu. 
In light of the retreat of the Polish language from religious life, religious upbringing 
in Belarusian in a church that is definitely favourable to the formation of a Belarusian 
national identity, the frequent weak involvement of the parents in the parish religious 
life, doubts among the younger generation as to their own roots, lack of use of Polish in 
everyday communication in the family home [...], it is extremely hard for the younger 
generation to be able to and want to choose Polish self-identification.” 


The results of my research presented in the next chapters aim to illustrate the 
self-identification of Catholics in Belarus who pray in Polish, Belarusian, and 
sometimes also Russian. 
ххх 

This book consists of two parts. Part 1 discusses the Multilingualism among the 
Catholics in Belarus in the Late Twentieth and Early Twenty-First Centuries 
Report from Fieldwork 2009-2012. Here, I describe and interpret the observations 
made during the fieldwork. Since the book was largely written on the basis of 
interviews, lengthy extracts are included in this section. The transcription of 
interviews is not consistent, as my main concern was to present them in such a 
way as would make it easier for all readers to understand them. The convention 
of the transcription of each utterance is adapted to the specifics of the language 
used. As a result, Belarusian texts are written in accordance with the spelling 
norms, as are the brief extracts in Russian. In the Polish utterances, I retained a 
semi-orthographic transcription, demonstrating the most characteristic features 
ofthe language. Only in interviews in which the Polish contained very many for- 
eign components did I use elements of phonetic transcription. 

Part 2, Multilingualism of Catholics in Belarus in the Late Twentieth and Early 
Twenty-First Centuries. Accounts of Witnesses of History, contains the most 
interesting, extensive passages from the texts recorded during the conducted 
research. I have included interviews with young people, but also representatives 
of the middle, older and oldest generations. My interlocutors use both Polish 
and Belarusian in its literary version (younger people) and dialectal form (older 
people). Since these texts may constitute material for various studies, including 
linguistic ones, their transcription is standardised. 


29 Roman Dzwonkowski, Oleg Gorbaniuk, Julia Gorbaniuk, Postawy katolików obrzgdku 
łacińskiego па Białorusi wobec języka polskiego (Lublin: Towarzystwo Naukowe 
Katolickiego Uniwersytetu Lubelskiego, 2004), p. 133. 
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The contemporary language situation in Belarus is characterised by complexity 
and non-uniformity. For a sociolinguist, it is extremely hard to describe. In the 
various areas of Belarus, we can find different communicational situations and 
different linguistic codes. In the countryside, Belarusian dialects and Russian 
coexist. In cities, Russian is dominant, and one can also sometimes hear the stan- 
dard variant of Belarusian. In various communicational situations, Polish also 
plays a role, and is present mostly in the west of the country. The function of 
Polish in the countryside is entirely different from that in cities and towns. It also 
differs between the older generation and young people. Even today, we can still 
Observe traces of differentiation according to class/estate: the descendants of the 
petty nobility use a different form of Polish from that spoken by the descendants 
of peasants. Older people who attended Polish schools in the interwar period in 
Belarus continue to use the standard variant of Polish, with few regional char- 
acteristics. Their children, even if Polish was used at home, have a much weaker 
command of Polish. We must therefore be aware of the diversity of variants 
of Polish, which stems from geographical, social and generational factors. It 
is impossible to describe the multitude of these variations in mutual relations 
using a coherent methodology. We can only describe the individual idiolects and 
the way in which Polish functions in Catholic communities in Belarus. The key 
concepts for describing the linguistic situation of Catholics in Belarus are mul- 
tilingualism, diglossia, language prestige and the sphere of usage of the various 
languages. 


Eastern Belarus 


Research shows that the starkest division of Belarus as reflected in language con- 
tinues to be the territorial split between the eastern and western parts of the 
country. Eastern Belarus has come to be regarded as the area that became part of 
the USSR after the Treaty of Riga. This dichotomous division of today's Belarus, 
despite not corresponding strictly to the administrative partition of the country 
(the pre-war border ran through the Vitebsk and Minsk regions), is reflected in 
the consciousness of its inhabitants, and thus also in the writings of historians and 
ethnologists. It is employed by such scholars as Iryda Grek-Pabisowa, Małgorzata 
Ostrówka and Beata Biesiadowska-Magdziarz - the authors of the pioneering 
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two-volume book The Polish Language in Soviet Belarus in the Interwar Period — 
the two parts of which are called Spoken Polish and Written Polish.” 

Kabzinska points to the differences between Vostochniks (“Easterners”) and 
Zapadniks (“Westerners”), writing that: 


Crucial here is that its western regions remained under the influence ofthe Second Polish 
Republic and within this states borders, while the eastern part of the country functioned 
within the socialist Belarusian Soviet Republic. According to the interviewees, consid- 
erable cultural differences occur between Zapadniks and Vostochniks. These are espe- 
cially visible in the sphere of religiosity and in knowledge of Polish, and the degree of 
Sovietisation of the two areas’ populations also differs.*! 


These comments are still accurate. The short two-decade period between the 
wars, in which the areas of Eastern and Western Belarus lay within the borders 
of two different countries, left an imprint on such aspects as the language and 
religiosity of the inhabitants of Belarus still visible today. The political factors 
that led to this are well known. On the one hand, there was the Soviet campaign 
against all religion, and particularly Catholicism, while - on the other - there 
was the abolition of autonomous regions, as well as that of the Polish schools, 
libraries and other cultural/educational institutions that had been opened after 
the revolution, and the anti-Polish terror that culminated in 1937-1939. 
According to 1926 census data, Poles comprised 2 % of the population of 
Soviet Belarus. They were quite evenly distributed and scattered. This dispersal 
did not help with the preservation of the Polish language, especially with the 
decimation of Polish communities following the repressions, deportations and 
executions in 1937-1938. Contemporary field research clearly show that the 
pre-war Polish-Soviet border is even today the border of the occurrence of “old” 
Polish - the variant stemming from the social multilingualism that is the legacy 
of the Grand Duchy of Lithuania tradition. Of course, this applies to the rural 


30 Iryda Grek-Pabisowa, Malgorzata Ostrówka, Beata Biesiadowska-Magdziarz, 
Polszczyzna na Białorusi Radzieckiej w okresie międzywojennym, cz. I polszczyzna 
mówiona (Warszawa: Slawistyczny Ośrodek Wydawniczy, 2008); Iryda Grek- 
Pabisowa, Malgorzata Ostrówka, Beata Biesiadowska-Magdziarz, Polszczyzna 
na Białorusi Radzieckiej w okresie międzywojennym, cz. II Polszczyzna pisana 
(Warszawa: Slawistyczny Ośrodek Wydawniczy, 2008). 

31 Kabzińska, Wśród kościelnych Polaków, p. 130. 

32 Mikołaj Iwanow, Pierwszy naród ukarany: stalinizm wobec polskiej ludności kresowej 
(1921-1938) (Warszawa: Omnipress, 1991); Timothy Snyder, Bloodlands: European 
between Hitler and Stalin (New York: Basic Books, 2012), pp. 89-109. 
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population. In cities and towns, the processes of loss and acquisition of linguistic 
competences look entirely differently. 

Within a radius of 40-50 kilometres from Minsk, even today one can hear 
Polish spoken by older people, albeit only in pre-war border villages and small 
towns (Rubiazhevichi, Radashkovichy, Lukavets) previously lying on the Polish 
side of the border. In neighbouring settlements on the Soviet side, no Polish 
is spoken now, although in the interwar period it was used. It was near Minsk 
in 1932 that the Polish autonomous district with its centre in Dzyarzhynsk (or 
Koydanava) was established, only to be abolished in 1938.3 This was connected 
to the closing of Polish educational and cultural institutions (schools, libraries) 
and resettlement of Poles from throughout Belarus to Siberia and Kazakhstan. 
The abolition of the Polish autonomous district did not bring an end to the 
repressions faced by the Polish population. Any manifestations of Polish patri- 
otism were treated as nationalism, and could be punished by deportation or exe- 
cution.” A small monument at the cemetery in Prodvin near Babruisk, dedicated 
to the victims of political repression shot in 1937, 1938 and 1940, is testimony to 
the scale of the phenomenon. 

An elderly Minsk resident recalls these times as follows: 


You see what it is about. Before the war there was a Polish school, there was a Jewish school, 
and then around '36, ‘37, all the men with a [Polish] name like Stanisław, Władysław, or 
Edward, they were all sent off to Kurapaty [the site of a massacre]. (MinAP93/2010F)* 


The authors of the aforementioned book Spoken Polish” write of the inhabitants 
of villages in the Mohilev, Minsk and Babruisk regions that after the revolution it 
was here that the smallest social changes took place. The group in question was 
not uniform. It comprised local Catholic peasants, petty nobility and peasants 
brought over to large land holdings from the end of the seventeenth to the eigh- 
teenth centuries from various parts of the Polish crown, mostly Mazovia.” The 
areas covered in the research were under Russian administration from the end 


33 Iwanow, Pierwszy naród ukarany, p. 150. 

34 Iwanow, Pierwszy naród ukarany. 

35 Widzi, w czym rzecz. Była przed wojną polska szkoła, specjalnie polska, była żydowska 
szkoła, a potem gdzieś, sama rozumie, trzydziesty szósty, trzydziesty siódmy rok znaczy, 
tam wszystkich mężczyzn, co im było Stanisław, Władysław czy Edward, wszystkim im 
były Kuropaty. 

36 Grek-Pabisowa, Ostrówka, Biesiadowska-Magdziarz, Polszczyzna na Białorusi 
Radzieckiej... Polszczyzna pisana, p. 17. 

37 Iwanow, Pierwszy naród ukarany, p. 125. 
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of the eighteenth century (partly in the first partition, and partly in the second), 
which had certain consequences, especially limited access to Polish schools and 
a sparse network of Roman Catholic parishes. 

Transmission of Polish in the family (if it was the home language; in peasant 
Catholic families, this was most likely to be Belarusian) was halted deliberately in 
1937-1939 in order to protect children from negative consequences. The tradi- 
tion of Polishness was curtailed for the same reasons. The effects of the dramatic 
events from the interwar period are still visible today in the linguistic sphere, as 
it is very difficult to record "old" Polish. A teacher who arrived in Mohilev from 
Grodno in the 1950s responded to a question about the presence of Polish at the 
time as follows: 


There was hardly any [Polish], because there were strong repressions here in the 1930s, 
they were closing the schools then - until the thirties there was a Polish school here too. 
They closed down the school, not only the Polish one, but the Jewish school too. They 
closed churches. At home people were afraid to admit they were Poles, they declared them- 
selves as Belarusians or Russians, and at home of course spoke Russian or Belarusian. 
I worked in the village for eight years, and once it was a pure Polish village, with names like 
Niedźwiecki, Ciechanski, Pogórzyński, Łącki, Niesiporowicz, those were my pupils. Only 
one family put themselves down as Poles, and the rest as Belarusians, they were Catholics. 
Nobody prayed, they didn't go anywhere, because there wasn't one [a church], there were 
two Orthodox churches working here, the one on our main street. [On] the Catholic church 
they destroyed the cross and set up a club there. (83-year-old woman, Mohilev)** 


The fear of the consequences of giving children a religious or Polish upbringing 
survived for a long time, and is visible today in the reactions of elderly people. 


My grandmother prayed in Polish in her room, but my parents did not. The first time 
I heard my aunt speaking Polish, it was 1980, we went to the Black Sea, and at that mo- 
ment, my dear, Polish lessons began. We lived in a cottage that was divided in two. In one 
half lived the family of a professor, the son-in-law was Polish. And at a certain moment 
Igo into the street and hear my aunt saying, "We are proud that Polish blood flows in our 


38 Prawie nie [bylo polszczyzny], dlatego, bo tutaj byly silne represje w trzydziestych latach, 
wtedy pozamykali szkoły, była tutaj i polska szkoła do trzydziestych lat. Zamkneli szkołę 
i nie tylko polską, ale i żydowską szkołę. Zamknęli kościoły. W domu bali się ludzie 
przyznawać do tego, że są Polakami, zapisywali siebie jako Białorusini albo Rosjanie, 
no i w domu naturalnie po rosyjsku czy białorusku. A ja pracowałam osiem lat we wsi 
i to była kiedyś czysto polska wieś, bo nazwiska takie były: Niedźwiecki, Ciechański, 
Pogórzyński, Łącki, Niesiporowicze, to moi uczniowie byli. To tylko jedna rodzina pisała 
się jako Polacy, a reszta jako Białorusini, raczej byli katolikami. Nikt się nie modlił, 
nigdzie nie chodził, bo nie było [kościoła], tutaj pracowały dwie prawosławne cerkwie, 
ci na głównej naszej ulicy cerkiew. [Na] kościele zbili krzyż i tam zrobili klub. 
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veins". That was the first time I heard it. It was 1980, and wed read all about it in the pa- 
pers. (MohKM55/2011M)* 


According to my interlocutors accounts, the "decline of Polishness" was seldom 
the result of indifference to Polish issues or people forgetting their roots after years 
spent living in another country. It was very often a dramatic choice presenting 
them with an internal dilemma: whether to pass on the Polish language and 
traditions to their children, or protect them at the cost of denationalisation. 

An informer born near Minsk in Soviet Belarus had this to say about the use 
of Polish in her family: 


My grandmother knew Polish, my parents too. Grandma taught me prayers in Polish, but 
we didn't speak Polish together, God forbid, in the morning and evening there were prayers 
in Polish, quietly. She taught us by memorising, she could read Polish, she died in 1944. 
(LukMN80/2011F)* 


In the east of the country, the range of Polish use is much smaller than in the 
west. The language functions mostly in the religious sphere among the older 
generation. Here too, though, there are significant changes, because the main 
language of the revived Catholic Church is Belarusian. Much depends on the 
individual parish priest, who can enforce his own "language policy”. As a result, 
there is an emphasis on church services being held in Polish or Belarusian. In 
parishes in Eastern Belarus, as a rule only one Sunday Mass is held in Polish, 
sometimes in its entirety. It also may be the case that Polish is only the language 
of permanent liturgical texts, while readings, sermons, parish announcements 
and hymns are all performed in Belarusian. This is also the language of catechesis 
and of the meetings for young people. 

Many people identifying as Poles speak Polish fluently, yet do not use it at 
home. This mostly applies to young or middle-aged people, who attend Polish 
classes. The very few elderly informers proficient in Polish are the descendants 


39 Moja babcia w swoim pokoiku się modliła po polsku, ale rodzice nie. Pierwszy raz 
usłyszałem od ciotki po polsku, to był osiemdziesiąty rok, myśmy pojechali nad 
Morze Czarne i w tym momencie rozpoczęła się, moja droga, nauka języka polskiego. 
Mieszkaliśmy w domku, który był podzielony na połowę. W jednym rodzina jednego 
profesora, zięć był Polakiem. No i tak w pewnym momencie wychodzę na ulicę i słyszę, 
jak ciotka mówi „szczycimy się tym, że w naszych żyłach płynie polska krew”. Ja pierwszy 
raz słyszałem. Był osiemdziesiąty rok, a myśmy to wszystko czytali w gazetach. 

40 Polski babula znała, a jakże i radzicieli toże, ana mnie i uczyła pacierej po polskiemu, 
po polsku, s saboj nie havaryli po polsku, brani Boh, rano i vieczer pacierze havaryli pa 
polsku pa cixońku. A na pamiać nas uczyła. Ana umieła pa polsku czytać, no pomierła 
u sorak czietviortym hadu. 
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of the pre-war intelligentsia. The sociolinguistic situation in Eastern Belarus is 
therefore as follows: in towns and cities, the primary language - meaning the one 
children learn from their parents without the mediation of another language and 
which they use in family life, in conversations concerning everyday matters" - is 
Russian with Belarusian elements. This language exhibits major idiolectal diver- 
sity. Polish is equally diverse in idiolectal terms. Its variants include the literary 
Northern Borderlands Polish represented by elderly women from Mohilev and 
Minsk, who began their education before the Second World War. Their speech 
is characterised by only a few features of the Borderlands dialect - the slight 
lengthening of e, the dental 1, the voiced h. No morphological or syntactical 
interferences are observed, with the exception of vocabulary concerning the 
realities of life in the Soviet Union or Belarus. Middle-aged people are unlikely 
to have gained knowledge of Polish at home, and were also unable to learn it in 
language courses. Despite this, many are proficient in the language, although 
interferences can be discerned at all levels. Their learning usually began with 
the language of Polish prayers. Later, speakers of the language tried to get hold 
of Polish books and magazines, and listened to Polish radio. They were largely 
self-taught. 


I was interested in this Poland, I wanted to know it, wanted to read, I became interested 
from the sixth grade. I ordered a book by post, with this big black LP. I listened to the radio, 
although not grammar, but I can read. I learnt on my own, and sometimes Id go to ask 
my father about a particular word. My brothers can't speak it at all. I watch television, 
read, have the Polonia and Kultura TV channels on satellite. But I don't read enough. 
(MohWG55/2011M)*? 


Nowadays, one can learn Polish in the larger cities of Eastern Belarus in numerous 
easily accessible courses. These are taught in parishes, in Minsk through the 
Polish Educational Society, and in schools. The young generation attending 
classes learn standard Polish, its form depending on the individual's level of mas- 
tering of the language. It is important to underline the lack of a social context for 


41 Leon Zawadowski, “Fundamental Relations in Language Contact’, in: Biuletyn Polskiego 
Towarzystwa Jezykoznawczego XX (Wroclaw: Polskie Towarzystwo Jezykoznawcze, 
1961), p. 14. 

42 Zainteresowanie miałem tej Polski, chciałem to znać, chciałem czytać, ja zacząłem się 
interesować jeszcze ze klasy szóstej. Zakazałem knige pocztą, z płytą taką dużą czarną. 
Słuchałem radio, choć gramatykę tak nie, ale czytać mogę. Uczyłem się samostojnie, tam 
kiedy niekiedy jakieś słówko chodziłem zapytać się u ojca. Bracia w ogóle nie umieją 
rozmawiać. Oglądam telewizję, czytam, mam satelitarną Polonią i Kultura. Za mało i 
czytam. 
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Polish. No group uses it on an everyday basis. None of my informers currently 
speaks Polish at home. This function might have disappeared here forever. 


Western Belarus 


Western Belarus continues to be a multilingual region. In the past, Polish, the 
Belarusian dialect - known as plain language - and Lithuanian dialects used 
in villages in the northwest coexisted. Linguistic relations were determined by 
social systems, and use of various languages in different spheres of life was a 
permanent and diglossic fact.? For this area, and especially the Grodno region, 
a characteristic division was into peasant villages and noble districts. Between 
1918 and 1939, all social groups used Polish in administration offices, schools 
and church. In homes, meanwhile, Polish operated only in the noble community. 
In peasant families - both Catholic, defining themselves as Poles, and Orthodox, 
defining themselves as Russians, plain language was used domestically. It also 
seems likely that plain language was dominant in all communities, including 
noble ones, in situations associated with economic work. Notably, Polish served 
"external" spheres associated with the state administration and religious sphere 
(apart from the liturgy, for which Latin was used at the time). Only in noble or 
intelligentsia families was Polish the domestic language. 

We can reconstruct the linguistic relations dominating in Western Belarus in 
the interwar period on the basis of the accounts of people who remember those 
times. The below quoted accounts recorded in various regions of this part of the 
country are characteristic of the peasant community. For instance, close to the 
former Polish-Soviet border: 


We knew Polish, but at home [spoke] Belarusian, the priest would come to the banya [bath 
house], to the priest we spoke Polish, when there was snow, when it was very cold he came 
on a horse with the organist, and in summer with a stick. (LukMS90/2011F)* 


The second account documenting usage of Belarusian at home was recorded in 
the north of Western Belarus. 


43 Anna Engelking, Ewa Golachowska, Anna Zielińska (eds), Jezyk- Tożsamość-Rodzina. 
Z badań na pograniczu słowiańsko-bałtyckim (Warszawa: Slawistyczny Ośrodek 
Wydawniczy: 2008); Smułkowska, Dwujęzyczność po białorusku; Straczuk, Język a 
tożsamość. 

44 Umieli po polsku, ale w domu po białorusku, ksionc [do nas] przychodził do bani to po 
polsku, do bani ksionc po polsku, jak śnieg duże zimo, na koniu to z organistoj przyjado, 
a latem laseczka. 
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In school Polish, although at home Belarusian, though neither from Russian nor from 
Polish, and at school mathematics was in Polish too, its not like now, now theres various, 
while then — Polish, mathematics, history and geography, just those and religion. Every 
week a nun would come to us, then they were at ours in Svir. (SviMJ87/2011F)* 


Although in the interwar period Polish did not become the everyday language in 
peasant homes, the accounts indicate that young people did attempt to introduce 
it to social and neighbourly life. 


My parents didn't talk in Polish either, although my father was learning to be an organist, 
but then his father died, he had to work the land, he sang very nicely, even his books were 
in Latin, my sister and I spoke Polish, and the older ones didn't speak, they didn't speak, 
and if with her then in Polish, because he taught us, and my husband and I in Polish, he 
liked Polish, he was in the Polish army during the war, but with his family, mother, and 
sister, in Belarusian, so we switched to Belarusian. It was easier, and now it's hard in Polish. 
We liked Polish, but the young people, there used to be dances in the village, and the young 
people would only speak Polish, somewhere next to the church in Polish, and with their 
parents in Belarusian. (SviMJ87/2011F)** 


It is interesting to note in this utterance the high prestige of Polish. One might 
also assume that young peoples usage of Polish on a daily basis was connected 
with aspirations for social advancement. 


It is well documented that Polish was spoken in the noble milieu. This is 


referred to in studies on the language and culture of the nobility of the Grand 
Duchy of Lithuania. In a monograph on this subject, we can read, "Before 
the Second World War, Polish was spoken in most noble families. Polish dis- 
tinguished and distinguishes the nobility from both Catholic and Orthodox 


45 


46 


W szkole po polsku, chociaż w domu ро białorusku, choć пі z ruska ni z polska, a w 
szkole i matematyka była po polsku, nie masz jak teraz, a teraz różne tam, a wtedy polski, 
matematyka, historia i geografia, takie ot i religia. W każdy tydzień przyjeżdżała do nas 
siostra zakonna, wtedy byli u nas we Świrze. 

I moi rodzice po polsku nie rozmawiali, choć mój ojciec uczył sie na organistę, ale 
potym ojciec jego umar, musiał ziemie robić, ładnie śpiewał bardzo, nawet ksionszki 
byli jego po łacinie, my rozmawiali z siostro po polsku, a dawniejsze nie rozmawiali, oni 
nie rozmawiali, a jeśli z nio to po polsku, bo on nas nauczył, a z mężem popolsku, on 
lubił po polsku, w polskim wojsku był, jak wojna była, ale z jego rodziną, matka, tam 
siostra, po białorusku i tak my przeszli na białoruski. Lżej było, a teraz już cienszko po 
polsku. To podobało się po polsku, ale młodzież, kiedyś zabawy byli w wiosce, tancy, to 
młodzież tylko rozmawiała pa polsku, koło kościoła gdzieś, to po polsku, a z rodzicami 
po białorusku. 
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peasants5" and further on, “In Bohatyroviche and all districts lying on both 
banks of the Svislach, only Polish was spoken. A typical situation was that the 


nobility used Polish in the districts, but used the Belarusian dialect in contacts 


with the countryside" 


We grew up in the colony only with Mum, with Grandma, with my uncles, wed be there 
a little and cry. In that time we lived in the colony, our uncles taught us to read Polish, 
I remember, I read such big books, I quickly learnt to read and write. [...] At Grandmas 
only in Polish, there was a large family there, six flats. Sukont, Czapla, Waszkiewicz, those 
were noble names. (LidlK87/2010F)* 


After the Second World War, Russian dominated official contacts. Even today, 
Polish is used as a second or third language on an everyday basis by the older 
generation of petty nobility not only in the Grodno Region, but also the Braslav” 
and Navahrudek regions.^! 

The informers also noted that Polish dominated in the urban environment, 
even if this was a small town. 


Everyone spoke Polish, and until the tenth grade nobody spoke either Russian or Belarusian. 
I know that afterwards, when I talk to neighbours, they say that they didn't have that, but 
maybe we did, that Vasilishki, the small town, they were in favour of Polishness there. 
(LidMK87/2010F)* 


47 Sawaniewska-Mochowa, Zielinska, Dziedzictwo kultury szlacheckiej, р. 53. 

48 Sawaniewska-Mochowa, Zielinska, Dziedzictwo kultury szlacheckiej, р. 54. 

49 Wychowali sie na kolonii tylko z mamą, z babcią z wujkami, tam troche pobeńdziem i już 
płaczem. My za ten czas mieszkali na kolonii, wujki nas uczyli czytać po polsku, ja już 
pamiętam, jak ja czytała takie duże książeczki, szybko nauczyła się czytać i pisać. [...] 
U babci tylko po polsku, tam była duża rodzina, juz tam sześć mieszkań była. Sukont, 
Czapla, Waszkiewicz, to szlacheckie nazwiska byli. 

50 Elżbieta Smułkowa, "Uwagi o słownictwie dwujęzycznych mieszkańców 
Brasławszczyzny i sposobie jego prezentacji, in: Brasławszczyzna. Pamięć i 
współczesność. Tom II, Słownictwo, Elżbieta Smułkowa (ed.) (Warszawa: Wydawnictwo 
Uniwersytetu Warszawskiego, 2009), p. XI. 

51 Straczuk, Cmentarz i stół, p. 39, 

52 Wszyscy u nas rozmawiali po polsku i do dziesiontej klasy nikt nie mówił ani po rosyjsku, 
ani po białorusku. Ja wiem, że potem, jak ja ot rozmawiam z sonsiadami, to mówią, 
że u nich tego nie było, a u nas, może, że te Wasiliszki, to miasteczko, to bardzo byli za 
polskością. 
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The differences between the functional distribution of languages in noble and 
peasant communities are illustrated by the below tables. 


Functional distribution of languages in the interwar period in noble families 


Polish Plain language Russian 
Family + - - 
School + - 2 
Neighbourhood + + - 
Ргауег + - - 
Agricultural/farm work + + - 
Administration offices * = - 


Functional distribution of languages in the interwar period in Catholic 
peasant families 


Polish Plain language Russian 
Family - + - 
School + = 3 
Neighbourhood + + - 
Prayer + - - 
Agricultural/farm work - + - 
Administration offices + А - 


The changes in the language situation of these areas are linked to political pro- 
cesses, initiated when the Red Army marched into the eastern parts of Poland 
on 17 September 1939, subsequently annexing them to the Soviet Union. АП 
inhabitants had Soviet citizenship imposed upon them. Polish lost its status as 
official language, Polish institutions were shut down, and Polish education and 
newspapers were restricted. Religious life began to be destroyed, Catholic and 
Orthodox churches were closed down. The Polish language disappeared from the 
spheres of social life in which it had been absolutely dominant. In administra- 
tion offices, schools and workplaces, Russian (and in certain periods Belarusian) 
took over.” Only in the sphere of religion did Polish remain present in personal 
prayer, hymns and additional church services. The liturgical language was Latin, 


53 Eugeniusz Mironowicz, Białoruś (Warszawa: Trio, 2007); Elżbieta Rudnicka- 
Fira, Aldona Skudrzykowa, “О języku Polaków na Białorusi” in: Język polski poza 
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which Polish began to replace only after the Second Vatican Council. It gained in 
significance as a liturgical language especially in the late 1980s, which brought a 
resurgence of religious life, often known by the local population as the “opening 
of the faith" 

The social and economic transformations after 1939 also had an indirect 
impact on the language used at home. As a result of the reconstruction of the 
social structure of Western Belarus, plain language began to overshadow Polish 
in families, since the intelligentsia and some descendants of the petty nobility 
left for Poland with the waves of repatriates іп 1944-1947,* thus changing the 
proportions of users of Polish and plain language. Those who used Polish in 
the family sphere therefore ceased to form the local community of the Grodno 
region (which they had left), while the peasant community using plain language, 
owing to its large numbers, grew in significance. In Grodno, a city with more 
than 50,000 residents before the war, fewer than 10,000 remained after it. By the 
end of the 1980$, this figure had grown to 272,000. At the same time, the national 
makeup of the city's inhabitants also changed. Before the war, several thousand 
Belarusians lived in Grodno; in the early 1990s, there were 150,000 of them. At 
the same time, there were some 55,000 Poles living in the city, although after the 
war almost all Poles had Іей.” 

The position of Russian, which had been barely present in this area between 
the wars, was strengthened." For obvious reasons, Russian supplanted Polish in 
the administration offices and schools of Grodno, as well as, to a lesser extent, 
the surrounding area. It also became a universally used language in the city, 
even though the majority of Grodnos residents were Poles and Belarusians. In 
Catholic families in this region, further linguistic changes occurred. These were 
usually enforced by moving from the countryside to the city. Plain language here 
was a stigma of rusticity. In the city, one had to speak Russian. Ackermann writes 
the following about this phenomenon: 


granicami kraju, Stanisław Dubisz (ed.) (Opole: Uniwersytet Opolski, Instytut Filologii 
Polskiej, 1997). 

54 Mironowicz, Białoruś, pp. 229-235. 

55 Felix Ackermann, "Ze wsi do Grodna. Sowietyzacja Bialorusi Zachodniej jako proces 
akulturacji migrantów wiejskich” Studia białorutenistyczne 4 (Lublin: Wydawnictwo 
Uniwersytetu Marii Curie-Skłodowskiej: 2010), p. 49. 

56 Interviews with Orthodox clergy and their families show that in the interwar period 
Russian was the domestic language in the milieu of Orthodox priests. It was also used 
to a limited extent in their churches. 
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What is decisive in this case is not linguistic nuances, but the strong connotation of 
Belarusian, this "plain" speech, with the countryside. Language was thus not so much an 
attribute of national categorisation, but a sign of social origin. [...] They came to a city 
that was first and foremost not Belarusian, but Soviet. And this Soviet city communi- 
cated publically in Russian. Naturally, the rural migrants tried to blend into the society 
of “moving sands"? 


He also writes that, at first, usage of the rural dialect of Belarusian in the public 
sphere, even in means of public transport, met with derision and aversion. 

Owing to this process of acculturation, after the war Russian became the 
domestic language of many Catholic families in Grodno and other cities in 
Western Belarus. 


Even when people came from the countryside [like my family], when my other spoke 
Belarusian, they said she was speaking rustic and laughed [at her]. And gradually they 
simply destroyed the language. In schools too no one used it. My parents, for example, when 
I was born they were already speaking Russian. Perhaps [if] they came to the country- 
side, then conversations would be in Belarusian. I grew up in Russian, but still the mother 
tongue for me is Belarusian. (GrodJW35/2009M)* 


In this way, families from the countryside wanted to dissociate themselves 
from their rustic origins. Polish endured at this time in prayers, hymns and 
sermons. But the majority of Catholics of the Diocese of Grodno only had a 
passive knowledge of the language. The functional distribution of languages 
in the Catholic families with rural peasant origins living in the city was as 
follows:” 


57 Ackermann, “Ze wsi do Grodna, pp. 61-62. 

58 Navat, kali ludzi ртуўагагаіі z vioski, (napryklad, maja) mama razmaulala, jak tady 
kazali, pa-viaskovamu, (z jaje) smiajalisia. I pastupova movu prosta zniszczali. U 
szkołach taksama јаје шале nie uzywali. Маје баскі, napryklad, mianie naradzili i 
razmaulali użo na toj momant pa-rusku. Мога (kali) na viosku pryjazdzali, razmaulali 
и2о sa svaimi pa-prostu. Ja ros na ruskaj movie, no tym nie miensz matczyna slova dla 
mianie bielaruskaje. 

59 Tables illustrating the diglossic systems in the Polish-Belarusian-Lithuanian border- 
land can be found in Justyna Straczuks book Language and Identity in Conditions of 
Social Multilingualism (Straczuk, Język a tożsamość, p. 34). 


Western Belarus 41 


Functional distribution of languages in the post-war period in families 
living in cities (of peasant origin) 


Polish Plain language Russian Literary 
Belarusian 

Family in the city - - + : 

Family in the - + š = 
countryside 

School 5 = $ + 

Prayer + - = - 

Work - - + = 
Administration - Я + - 

offices 


In noble circles, in which Polish was the primary language, the changes in 
functional distribution were the smallest. In general, Polish remained the 
language of the family sphere, in particular in the case of families living in the 
countryside, as confirmed by the contemporary accounts from Hantseviche near 
Lida. These suggest that in the 1970s Polish was still the domestic language of 
the petty nobility, with the transition to Russian occurring along with starting 
school. In this situation, for the younger generation retaining Polish involved 
making a particular effort, which only individuals were able to do. 


Our children, until they went to school, all spoke Polish, only Polish, they went to school 
and forgot, but our Tonia, only her, she speaks Polish thanks to herself. And my daughter 
is in Grodno. I subscribe to the [Polish-language] newspaper [Gtos] Znad Niemna and 
read it, my mum used to read it but she can't see now. Now I read it. (HanIB67/2010F)° 


One utterance, by an elderly lady with a noble background who attended Polish 
school in the interwar period, documents the gradual abandonment of Polish. 


We used to speak Polish, now just I, in Russian, kind of mixed up, the language is muti- 
lated. (HanAN92/2010F)*! 


60 Nasze dzieci poki do szkoly poszli, wszystkie po polsku rozmawiali, po polsku tyko, poszli 
do szkoly zapomnieli, no Tonia nasza, to już ona sama, przez siebie ona sama rozmawia 
po polsku. I córka jest w Grodnie. Ja to gazety Znad Niemna [Głos znad Niemna] wypisuje 
i czytam, kiedyś mama czytała, teraz to nie widzi. Teraz ja już czytam. 

61 Po polsku my rozmawiali, to teraz ja to po prostu, to po rusku, taka pomieszana, ta 
rozmowa jest skaleczona. 
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Among the reasons for the decreased use of Polish in the city is the tendency for 
speakers to move there, marry people from other communities and spend time 
on a daily basis with Russian-speakers. 

As a result of the aforementioned changes in the language of the liturgy, since 
the 1990s Polish has slowly subsided from the religious sphere of Catholics in 
Belarus. Although in the west, and especially in the Diocese of Grodno, it is 
still mostly Polish that can be heard in churches, here too Mass is conducted in 
Belarusian (once daily in Grodno Cathedral), while this is also the language in 
which catechesis of children and pastoral youth take place. Polish, until recently 
traditionally present in the religious sphere of Catholics in Belarus, is today 
giving way to Belarusian - often the language of the first prayers not only of chil- 
dren, but also of their parents, i.e. people in their thirties. The everyday language 
of communication in this group might be Belarusian, but it is also frequently 
Russian. Describing the functional distribution can be difficult, since the multi- 
lingualism at play here is unstable, and determined by numerous sociolinguistic 
variables. Within the same spheres, one might observe Polish/Belarusian - reli- 
gion, Russian/Belarusian - education, Russian/Polish/Belarusian - family life. 
А particularly complicated language situation can be encountered in mixed fam- 
ilies, whose numbers are growing. The rules for using the various languages in 
family life depend on various factors: specific family strategies; whether their 
children were christened in an Orthodox or Catholic church; which of the 
spouses is dominant and has a stronger influence on the children's upbringing; 
and sometimes also which of the languages seems more prestigious at a given 
moment, or which offers the better education or work prospects. 

It is clear, though, that the functional range of Polish is becoming more and 
more limited. The simultaneous dynamic development of teaching of Polish can 
act as a counterbalance to this process, however. The increased interest in the 
language and the large number of people learning it provide food for thought 
about the current state of Polish in Belarus. Without any doubt, the Polish used 
by representatives of the older and oldest generations continues to function in 
spheres determined by tradition, mainly that of the sacrum. Doubts that arise 
regarding the status of the language concern that of the young and youngest 
generation of Catholics, who attend courses to learn Polish as a foreign language. 
Students from Grodno and Minsk are increasingly opting for degrees in Polish 
studies, or to take Polish as a second Slavonic language. In higher education 
institutions, Polish is offered as a foreign language, as a mandatory subject or in 
an expanded version that includes Polish history, culture and geography. Some 
universities also have exchange agreements with their counterparts in Poland, to 
which they send students to improve their language skills. 
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There are many reasons for the popularity of learning Polish, and the subject 
of studying the language is raised not only by Polish teachers and philologists. 
According to the September 2010 issue of the monthly Magazyn Polskiego na 
Uchodźstwie (“Polish Magazine in Exile"): 


In Soviet times, Polish gave greater access to information. In Grodno almost everyone 
in my neighbourhood knew it. People who did not speak, or even worse did not under- 
stand Polish, were seen as uneducated: because how could you listen to Polish Radio or 
watch ТУР? If you know Polish you could read specialist literature and world literature, 
because in the USSR many books were on the [banned] index.” 


Similar stories can be heard from representatives of the Minsk intelligentsia with 
no connection to Polishness. 

The benefits resulting from knowing Polish today might be more measurable 
than in the Soviet era. Increasingly, economic considerations are a motive for 
learning the language. In Belarus, Polish is beginning to function as a language 
of business. Many people living in various parts of the country have business 
contacts with Poland - these are people working in businesses and tourist bur- 
eaus, for whom the road to Western Europe passes through Poland. 

Knowledge of Polish is also one ofthe preconditions for receipt ofthe so-called 
Polish Card (Karta Polaka), which permits holders to obtain a long-term visa 
and undertake work in Poland. It also allows young people to apply for a schol- 
arship from the Polish government and to study in Poland. 

Secondary-school pupils and university students in Belarus declared 
in interviews that their most common reason for learning Polish is Polish 
origin, e.g.: 

All my grandmothers, grandfathers, great-grandparents, ancestors are Polish [...] I mean 

in their certificates it says they're Polish. (RubIP22/2011F)9 


As well as outright pronouncements: 


I am Polish. (GrodAK17/2010F)* 
I feel Polish. (SviAM20/2011M)® 
Because Polish is my mother tongue. (GrodKT43/2010F)® 


62 Irena Waluś, Język polski szansą życiową, Magazyn Polski, 2011, No. 9, p. 3. 

63 Moje wszystkie babcie, dziadki, pradziadki, przodki są Polakami [...] Tak no u nich tam 
w świadectwie napisane, że są Polakami. 

64 Jestem Polką. 

65 Czuję się Polakiem. 

66 Bo polski to mój język ojczysty. 
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Less frequently, young people also mention the presence of Polish in the 
family home: 
At our house Polish television was always on, and my mum explained certain words to us 


and my father, and later, now my father understands everything, he can even talk like that. 
(GrodIC40/2010F)” 


Teachers of Polish have a somewhat different view of the situation. 


Parents learn just to get a Polish Card. Nobody will speak Polish to their children at home. 
Thats what I think. (GrodHM32/2010F)* 


It is worth drawing attention to the term “mother tongue” (the Polish version 
of which is literally “father tongue”), which occurred spontaneously in my 
informers’ statements. This expression was used by people who began learning 
Polish relatively late, treating it as a supplement to what they call their “imperfect” 
Polishness. For them, Polish is neither the first nor even the second language, 
and cannot have any communicational importance, but it has symbolic impor- 
tance, expressing a connection to a subjective and imagined idea of Polishness.® 
In her analysis of the concept of “fatherland”, Wierzbicka” proposes viewing 
"father" (or in this case “mother”) as something precious to the community and 
its members; for Bartminski, meanwhile, language is the most important compo- 
nent of community identity.” Smutkowa writes that the language behaviours of 
the population in Belarus “demonstrate the lack of clarity, or even lack of a con- 
cept of a father (mother, primary) tongue” among Poles in Belarus.” This term 


67 U паз caly czas telewizja polska i mama tlumaczyla nam i ojcu niektóre wyrazy, a juz 
później, teraz ojciec wszystko rozumie, nawet tak rozmawia. 

68 Nieco inaczej oceniają tę sytuację nauczyciele języka polskiego. Rodzice uczą się, aby tylko 
otrzymać kartę Polaka. Nikt w domu nie będzie z dziećmi rozmawiać po polsku. No ja 
tak myślę. 

69 It would make sense to use the phrase "ideological motherland" here, but I am cer- 
tain that this term does not convey the nature of Polishness according to most of my 
interlocutors. 

70 Anna Wierzbicka, Słowa klucze: różne języki - różne kultury (Warszawa: Wydawnictwo 
Uniwersytetu Warszawskiego: 2007), pp. 344-345. 

71 Jerzy Bartmiński, Irina Sandomirskaja, Veronika Telija, "Ojczyzna w polskim i rosyjskim 
językowym obrazie świata in: Jerzy Bartmiński (ed.), Etnolingwistyka: problemy języka 
i kultury (Lublin: Wydawnictwo Uniwersytetu Marii Curie-Skłodowskiej, 1999), p. 46. 

72 Elżbieta Smułkowa, “О wieloznaczności pojęcia polak, ‘polski’ na Białorusi. (Z 
doświadczeń badacza i dyplomaty)” [in:] Białoruś i pogranicza. Studia o języku i 
społeczeństwie (Warszawa: Wydawnictwa Uniwersytetu Warszawskiego, 2002), p. 559. 
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certainly does not function among the rural population, yet it is known and used 
by informers from cities, especially those learning Polish. 

In Belarusian conditions, the concept of *mother tongue" can by no means be 
linked to the conceptual apparatus of sociolinguistics, as it belongs to a different 
range. It is, however, an administrative category present in censuses. Above all, 
though, “Родной язык является этнопсихолингвистической категорией, 
которая отражает эмоциональные отношения к языку, этни-ческую 
ориентацию человека”.” This definition accentuates the symbolic value of a 
mother tongue as important for self-identification, and not necessarily depen- 
dent on actual and practical language usage. It is interesting that definitions from 
Belarusian linguistics convey the reality of Polish in Belarus so well. Perhaps 
the key difference is that, in Belarus, the defining of a mother tongue or роднго 
by people of both Polish and Belarusian identification always takes place in the 
context of multilingualism. It is a different case in the Polish tradition, where the 
mother tongue is the primary language. 

It would be a simplification, of course, to assert that the young generation 
of Catholics in Belarus today has Polish national identity. This is too complex 
and important an issue to discuss in passing while examining sociolinguistic 
questions, and must be the subject of more detailed investigation. But we should 
emphasise here that the national identity of Catholics in Belarus is transforming. 
Apart from people with clear Polish or Belarusian national identity, many cannot 
be classified distinctly - they might have dual national identity, or awareness of 
their Polish roots but a Belarusian identity, while others still are indifferent to is- 
sues of nationality.”* Regardless of the observed changes, however, a large group 
of Catholics continue to identify as Polish. Among school pupils, the majority are 
from families with Polish self-identification, and, owing to their young age, not 
all have begun to reflect on issues of their own national identity. For many, the 
Polishness declared by their parents, who signed them up for language classes, 
is the only point of reference. And they have no reason to doubt this variant of 
Polishness. 

This group generally learns Polish at the Polish Educational Society. The 
activity of this institution is also important because the forms of teaching asso- 
ciated with school depend on the current political situation and the good will of 
the education authorities, which are responsible for forming Polish classes. The 


73 Мікуліч 1996, p. 100. 
74 Golachowska, Język modlitwy na współczesnej Grodzieńszczyźnie; Golachowska, Po 
polsku czy białorusku?. 
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Polish Educational Society tries to respond to the needs of everybody who wants 
to learn the language. 

The number of people learning Polish has remained at a constant level 
for years. According to the research of Teresa Kryszyń, director of the Polish 
Educational Society in Grodno, in 2009-2010 some 13,085 people were taking 
classes. 


School year  Polishas Polishasa Extracurricular Special Total 


lecture subject lessons schools 

language 
2009-2010 546 653 8160 3726 13085 
2008-2009 555 649 7164 2204 10572 
2007-2008 557 2369 7348 1730 12004 
2006-2007 569 3363 7939 1584 13057 
2005-2006 589 3393 9550 1756 15306 
2004-2005 585 1287 6424 1050 9345 
2003-2004 708 3278 10742 2669 17402 
2002-2003 935 3583 15937 — 20455 


А common opinion among teachers of Polish is that for the majority of Poles 
living in Belarus, as a result of active processes of de-Polonisation, the language 
has acquired the status of a "foreign" tongue. Kryszyn concurs: 


Knowledge of Polish is usually non-existent - everybody understands, they can speak 
a little, but they have no familiarity with Polish composers, musicians, painters, people 
of science and political activists, meaning that they don't know Polish history and cul- 
ture. Surveys show that our pupils take from their family homes a minimal baggage of 
knowledge about Poland, Polish traditions, and especially contemporary Poland. It is a 
regrettable fact that Polish as a means of communication within families is dying out. 
According to the 1999 census, among 294,000 Poles living in the Grodno region, 16,406 
(i.e. less than 5.6 96) spoke Polish at home, and in 2009, from 230,810 Poles, the figure 
was just 12,114 (5.2 96). This is clearly a downward trend that will probably continue to 
decrease, since it has not been noted for a family, all of whose members speak Polish, to 
begin to use Polish in family communication.” 


The facts that Kryszyn describes are confirmed in my observations and my 
interviewees accounts. One of the reasons why Polish has not survived in fam- 
ilies is the fact that few nationally and religiously homogeneous families exist: 


75 Teresa Kryszyń, “Jezyk polski na Białorusi”, Słowo Ojczysta, 2011, No. 4, Grodno. 
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Ifor example speak it to mine, I'm able to [in Polish], and they understand, but it can vary 
in families. In families Russian is dominant, or even Belarusian, and maybe in a centre 
like this, Belarusian is barely used, you can hear Russian more often than Belarusian. 
[...] I guess its better to learn Polish than Belarusian. [...] For example my [husband] 
is a Belarusian, his mother is a Pole, his father a Belarusian, but he was christened in an 
Orthodox church, and we got married in a Catholic one, and our children go to Catholic 
church too, its a kind of mixed family. (GrodHM32/2010F)% 


Even when the mother uses literary Polish, and is a Polish teacher who studied in 
Poland, she finds it hard to teach her own children. 
Do you speak Polish at home? 


It varies, because my husband wasn't taught either, because its from childhood, what 
language you were raised in. Mixed language. My daughter, once she started going to the 
Educational Society, she understands everything now but is shy about speaking. Shes shy 
because she thinks she doesn't have enough vocabulary, children don't read books now. And 
when its Russian and Polish, children can't articulate. As for my son, I speak Polish to him, 
I have a different approach towards him now. I speak Polish, and he answers in Russian. 
For now, how to say it in Polish and he has a go. (GrodIC40/2010F)7 


The reason for the difficulties with the sociolinguistic description of Polish in 
Belarus is the limited use of the language - solely in Polish lessons and contacts 
with visitors from Poland. The Polonophonism of young people in Belarus, 
despite their often very high competences, remains within the realm of indi- 
vidual skill, without transforming into a Polonophone community. Polish is very 
seldom used in the home, with the exception of conversation with the oldest 
family members (in homes with intelligentsia or noble traditions). Very seldom 
is it the primary language of the young generation. It is also neither the everyday 
language nor the language of the familial sphere of Belaruss Polish community. 


76 Ja na przykład do swoich mówie, mogę tak [po polsku], i rozumieją, a tak to różnie w 
rodzinach róznie bywa. W rodzinach dominuje rosyjski, bialoruski to nawet, to moze, 
że ja w takim ośrodku, ten białoruski prawie ше używa się, ten rosyjski można częściej 
usłyszeć niż ten język białoruski. [...] To polskiego chyba lepiej nauczyć się, niż tego 
białoruskiego. [...] Na przykład mój jest Białorusinem, jego matka jest Polką, ojciec 
Białorusinem, ale on był chrzczony w cerkwi, ale my braliśmy ślub w kościele i nasze 
dzieci chodzą do kościoła, no jest taka rodzina mieszana. 

77 Różnie, no bo tak, mąż też nie był nauczony, bo to tak z dzieciństwa, w jakim języku było 
wychowanie. Mieszany język. Córka, jak zaczęła chodzić do Macierzy, to już wszystko 
rozumie, a wstydzi się rozmawiać. Ona wstydzi się, że ma za mały zasób słownictwa, no 
dzieci nie czytają teraz książek. I jak język rosyjski i polski dzieci nie potrafią się wysłowić. 
A zsynem rozmawiam po polsku, do niego już inne mam podejście. Ja do niego po polsku, 
on mi odpowiada po rosyjsku. Na teraz po polsku jak to powiedzieć i on tam stara się. 
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Not even in the Grodno region is it used in social and neighbourly contacts. The 
authors of a sociological work on Catholics in Belarus note with surprise that 
young people returning to Belarus after studying in Poland do not use Polish in 
their community. Polish does not acquire the features that are characteristic of 
its Belarusian users. Means of expression characteristic for the local community 
do not form within the Polish language there. Its peculiarities (differences from 
standard Polish) entail Russian interferences, as well as Belarusian ones in the 
phonetics. These are often one-off interferences. 

Ihe Polish used can therefore be described as a set of idiolects - some more 
and some less isolated - whose form depends on an individual user's knowledge 
of Polish, based on the language spoken by a teacher or sometimes the general 
language heard on radio and television or encountered in Poland. An act of com- 
munication takes place between the resident of Belarus and a person speaking 
standard Polish (teacher, researcher, visitor). The fact that people only commu- 
nicate with speakers of standard Polish can be to the advantage of the taught 
language, as it deters the development of regionalisms, but it also prevents the 
formation of a community of communicative Polish. Contemporary Polish in 
Belarus can be said to be developing in vertical connections. However, there is 
no network of horizontal links forming that might encourage the creation of a 
territorial or community variation. 

The process of linguistic unification encompassing most of Poland also seems 
to affect the variant of Polish developing in Belarus. There is no regional norm 
here created by an active Polonophone intelligentsia. Since Polish operates there 
in this way, the characteristics of a sociolect of Polish communities in Belarus 
fail to form. It is true that Eastern Slavic interferences are similar to Borderlands 
Polish, but these are incidental and individual, and do not transform into 
systemic features. Given the lack of a set of common characteristics of the Polish 
spoken by the young generation of Catholics in Belarus, we cannot claim the 
existence of a sociolect of this generation. I use sociolinguistic methodology for 
describing today's Polish in Belarus because of the lack of a better alternative. On 
the basis of the interviews, I determine which language functions as the primary 
and which as the secondary one, even though my informers are not familiar with 
these concepts. The terms they use are from an entirely different sphere. They 
know the phrase “mother tongue" and used it. How can this be translated into 
sociolinguistic terminology? We might propose the term "prestigious ideolog- 
ical language”, since the users associate it with the category of national ideology. 


78 Dzwonkowski, Gorbaniuk, Gorbaniuk, Postawy katolików, p. 32. 
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These doubts notwithstanding, I believe that the root of the young generation's 
Polish lies in the social multilingualism of Belarusian Catholics. Not speaking 
Polish in families with Polish self-identification has a long tradition, and not 
speaking Polish does not exclude being a Pole.” The current situation of young 
people declaring their Polishness is a contemporary variant and consequence 
of phenomena described in the literature. I suspect that if Polish occurs at least 
in the religious sphere, learning the language can be linked to social multi- 
lingualism. But this issue also has another aspect. I mentioned that the obser- 
vation of Catholic communities in Belarus reveals an intensive process of 
Belarusianisation of this group, connected mostly to the change in the language 
of the sacrum from Polish to Belarusian. If Catholics with Belarusian identity 
learn Polish, it represents for them only a language that is useful in life, but used 
neither in the family nor in everyday life, not in the liturgy or prayer. If we ac- 
cept this interpretation, we must acknowledge that the sociolinguistic status of 
Polish among the young generation in Belarus today is connected to the broad 
and complex problem of the national identity of its users. 

When describing the Polish used by young people, it is important to remember 
that the contrastive (as compared to standard Polish) characteristics that ap- 
pear in it occur irregularly and depend on the individual's linguistic compe- 
tence. There will be many more of them among children beginning to learn the 
language, and hardly any among young people preparing for studies in Poland. 
The same characteristics are described by researchers of Borderlands Polish, and 
especially of contemporary Polish used in Belarus.‘ They should not be treated 
as permanent distinguishing features of contemporary Polish in Belarus, but as 
one-off interferences. Their occurrence is not obligatory even within the same 
utterance, since speakers might know the correct version and initially try to use 
it (in a conversation with a teacher or visitor from Poland). As the conversation 
progresses, however, their control weakens, resulting in the increasing frequency 
of interferences from Russian or Belarusian, the languages in common use. 


79 Engelking, “Nacje to znaczy grupy religijne”; Kabzińska, Wśród kościelnych Polaków; 
Straczuk, Język a tożsamość człowieka; Straczuk, Cmentarz i stół. 

80 Edward Breza, "Polszczyzna Polaków współczesnej Grodzieńszczyzny”, Język Polski 
LXXIIL issue 3, 1993; Halina Satkiewicz, “О polszczyźnie mieszkańców Grodna w 
okresie międzywojennym, Acta Baltico-Slavica 24, 1999; Iryda Grek-Pabisowa, 
Współczesne gwary polskie na Litwie i Białorusi. Fonetyka (Warszawa: Slawistyczny 
Ośrodek Wydawniczy, 2002); Irena Czerniak, "Współczesna polszczyzna kazań na 
terenie Grodzieńszczyzny”, in: Wokół religii i jej języka, Ewa Golachowska, Anna 
Zielińska (eds) (Warszawa: Slawistyczny Ośrodek Wydawniczy, 2011). 
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Compared to the Polish spoken by the oldest generation, which developed 
without the influence of the models of standard Polish pronunciation spreading as 
a result ofthe mass media, the form of the language used by the young generation 
contains a decreasing number of phonetic characteristics pointing to Borderlands 
origins. The following features are characteristic of the Polish of young people 
who have been learning the language for many years. Speaking to them, one 
can sometimes forget that they live in Belarus. The phonetic characteristics that 
researchers mention as occurring even in the careful pronunciation of Grodnos 
pre-war intelligentsia,” such as realisations of the dental ł or voiced h, are replaced 
by standard Polish pronunciation. Relatively seldom is prepalatal articulation of s, 
2, ć and zobserved. More frequently, the softness of / is maintained in every posi- 
tion. Owing to their lesser clarity, and consequently also lesser self-control of the 
speakers, other characteristics are recorded more frequently. These include the 
hard realisation of ń before a consonant - tanćyć, panstvovy - and a voiced v after 
voiceless consonants: tvardy, stvożyć. In vocalism, denasalisation of nasal sounds 
occurs in word-final position — muvo, robe, while in the mid-word position - the 
asynchronic realisation of nasals before stop and fricative consonants - odrembny, 
zv 'onzek. A deviation from the standard Polish norm involves the fluctuations of 
virile and nonvirile forms, a different distribution of the endings -a and -u in the 
genitive singular of nouns: pojexala do m’insku, posla do ogroda. Analytical forms 
ofthe verb occur: my slysel'i, bratu ja dala. The occurrence of the construction dla 
+genitive instead of synthetic non-prepositional constructions: dajće dla тие, as 
well as the construction и тие jest are characteristic in terms of syntax. 


Functional distribution of languages among Catholics under 45 years old, 
Belarusian orientation, city 


Polish Russian Belarusian Plain 


language 

religion Liturgy + + 

Prayer + + 
family life + + 
social life + + 
work/school + + 
administration offices + 
mass media + + + 


81 Satkiewicz, “О polszczyźnie mieszkańców Grodna, p. 193. 
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The dynamic development of Polish learning can serve to counteract the 


decreasing range of usage of Polish in Belarus. One might expect young, well- 
educated people to form the foundations for the revival of a Polish-speaking intelli- 
gentsia. However, observations of the choices made by young people learning Polish 
do not leave any illusions as to their future fates. Most of the young people gaining 
high linguistic competence go to Poland to study and do not return to Belarus, and 
therefore have no influence on the language of their native community. One of my 
interviewees, a teacher of Polish from Grodno, had the following to say about this 
situation: 


We don't keep a record as such, but sometimes we find that young people, having passed their 
exams and got into Poland, when they have some problems with their visa they come and ask 
us to sort something out. I really feel sorry for them, because I know some personally. And 
I see that they are really talented people and see them going away and am sure that they won't 
return. Which really pains me, because I went to university in Poland too, but I came back 
because of my child, and as it turned out there was a position, this job, young people have 
problems with finding a job. If someone is working, for example, because we have teachers 
here who work at schools, or pre-schools, and study psychology and pedagogy part-time at 
Bialystok University, it can be treated as professional training, but they already have a guar- 
anteed job. A couple of people have got in touch with me after doing Polish studies in Poland, 
about finding work, because at the Educational Society here they can't be employed. 


Some people treat Poland as a trampoline to the West, it depends on their field of study and 
motivation, because some want to get away at all costs. Even if students come back here 
after their studies, they can try to get work as a Polish teacher, but they'll earn a very small 
amount. Because they won't have as many hours as a normal school teacher, because its an 
optional subject, or second foreign language. (GrodlC40/2010F)* 
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No ewidencji takiej nie prowadzimy, ale czasami bywa tak, że młodzież, która zdała 
egzaminy, dostała się do Polski, jak mają jakieś problemy z wizą, to przychodzą i proszą, 
żeby im coś załatwić. Naprawdę jest mi szkoda, bo niektórych znałam osobiście. I widzę, 
że to naprawdę są zdolni ludzie i widzę, jak oni wyjeżdżają i wiem na pewno, że nie 
wrócą. O to mnie naprawdę boli, bo ja też byłam na studiach w Polsce, ale wróciłam ze 
względu na dziecko i tak się złożyło, że tutaj było miejsce, ta praca, młodzież ma problem 
ze znalezieniem tej pracy. Jeżeli ktoś na przykład pracuje, bo mamy tu nauczycielek, które 
pracują w szkołach, czy przedszkolach i zaocznie studiują na uniwersytecie białostockim 
psychologię i pedagogikę, to jako doskonalenie zawodowe można traktować, ale mają 
już zapewnione miejsce pracy. Parę osób się do mnie zgłaszało po polonistyce w Polsce 
z prośbą o znalezienie pracy, no w Macierzy nie można ich tutaj zatrudnić. Niektórzy 
traktują Polskę jako trampolinę na Zachód, zależy od kierunku studiów i od motywacji, 
bo niektórzy chcą za wszelką cenę wyjechać. Jak nawet studenci po studiach wracają 
tutaj, to może iść na nauczyciela języka polskiego, ale będzie bardzo mało zarabiał tutaj. 
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This observation opens a discussion on questions related to the Polish intel- 
ligentsia in Belarus. This topic assumes particular significance given the fact 
that such an intelligentsia exists in neighbouring Lithuania. Of course, the 
fortunes of the Polish minority in the Lithuanian and Belarusian Soviet Socialist 
Republics were entirely different. During the period of repatriations (1944- 
1956), the majority of the families of the intelligentsia, officials and qualified 
workers left the areas occupied by the USSR.* The history of the two republics 
took a different course. Researchers point to the Soviet policy which aimed to 
bring Poles and Lithuanians in conflict in the Vilnius region.‘ In Lithuania, 
there were schools in which teaching was conducted in Polish, as well as mixed 
schools with Polish classes. In the 1980s, Polish-language pre-schools began 
to be formed, alongside general, vocational and technical secondary schools. 
Polish-language press also developed, and Polish studies departments were 
founded at the Pedagogical University (formerly the Pedagogical Institute) and 
the University of Vilnius.” 

In this respect, Belarus was in a worse situation than its neighbour. Following 
the Second World War, a certain number of Polish schools remained, but their 
number decreased year by year, before they vanished entirely in 1948. According 
to data from 1 January 1946, 728 schools were operation in the Grodno Oblast 
at the time, 40 of which were Polish. The total number of teachers was 1779, 
of whom 540 were Polish, and there were 3,912 pupils at Polish schools. Only 


Bo nie bedzie mial tyle godzin, ile normalny nauczyciel w szkole, bo to jest jednak jako 
fakultatyw, albo drugi jezyk obcy. 

83 JanSzumski, Sowietyzacja Zachodniej Bialorusi: 1944-1953: propaganda i edukacja w 
sluzbie ideologii (Kraków: Arcana, 2010), p. 126. 

84 Aleksander Srebrakowski, "Tło historyczne i polityczne powstania Związku Polaków 
na Białorusi na tle polskiego odrodzenia narodowego na Litwie” in: Polska mniejszość 
narodowa na Białorusi, Zdzisław Winnicki, Tadeusz Gawin (eds) (Białystok: Wyższa 
Szkoła Administracji Publicznej im. Stanisława Staszica, 2010), p. 43; Jolanta Mędelska, 
Język "Prawdy Wileńskiej”: północnokresowa polszczyzna kulturalna w początkach 
sowietyzacji Wilna i Wileńszczyzny (Bydgoszcz: Wydawnictwo Uczelniane WSP w 
Bydgoszczy: 1999). 

85 Mirosław Dawlewicz, “Świadomość językowa młodzieży polskiego pochodzenia w 
Wilnie (na podstawie badań ankietowych), in: Sytuacja językowa na Wileńszczyźnie. 
Materiały sympozjum "Socjo- i psycholingwistyczne uwarunkowania sytuacji językowej 
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20 Polish schools were left in the same district in the 1946-1947 school year. 
In the Baranavichy Oblast in 1945, there were six Polish schools out of a total 
of 870. Only two remained in the 1945-1946 school year. In the Brest Oblast, 
in 1945 the total number of schools was 581, of which just ten were Polish. In 
the Molodechno Oblast, where, for example, in the Oshmyany raion the Polish 
population represented almost 80 96 of the total, no single Polish school was 
opened. When managerial administrative, party and economic positions were 
being filled, the authorities ignored the local population, instead promoting 
people from the east of the country." “The majority of the Polish community 
in Belarus belongs to the so-called lower reaches of society and reflects both the 
anti-Polish policy that was followed in the pre-war period in Eastern Belarus and 
the policy pursued after 17 September 1939 in the lands taken from the Second 
Polish Republic" 

Bearing these facts in mind helps to explain the situation that existed until 
the end of the 1980s. The revival of Polish education began with the introduc- 
tion of the Polish language - a resolute initiative on the part of parents - in the 
1987-1988 school year in state schools in Lasosna and Sonichy in the Grodno 
Oblast. In 1992 came the first two classes taught in Polish - at High School 
No. 3 and High School No. 22 in Grodno, followed the next year by additional 
Polish classes in Schools No. 17 and 25 in Grodno, in Volkovisk in School No. 
2, in Minsk in School No. 1, in Brest in School No. 9, as well as in Navahrudek, 
Sopochkiny, Lida, as well as Boltsishky and Pahkeviche in the Voronov raion. 
The authorities consented to invite teachers of early classes from Poland. In these 
years, a rapid development of other forms of Polish teaching could be observed. 
Together with the development of Polish instruction, Polish cultural and educa- 
tional organisations also developed: in Lida, and then in Baranavichy, Grodno, 
Brest and Minsk.** University-level Polish studies were opened in Grodno 
and Minsk. Nevertheless, teaching of Polish encounters numerous difficulties 
today. According to Polish teachers, especially in Minsk and Eastern Belarus, 
the authorities treat teaching of the language as attempted Polonisation. In 
discussing issues ofthe Polish intelligentsia in Belarus, we cannot fail to mention 


86 Iryna Anacka, Jezyk polski i jego nauczanie na Bialorusi. Na przykladzie szkolnictwa w 
Minsku (manuscript of extracts from unfinished PhD dissertation, 2005), pp. 22-23. 

87 Szumski, Sowietyzacja Zachodniej Białorusi, pp. 131-136. 

88 Tadeusz Gawin, Polskie odrodzenie na Białorusi 1988-2005 (Białystok: Wyższa Szkoła 
Administracji Publicznej im. Stanisława Staszica, 2010), p. 66. 

89 Kryszyń, “Jezyk polski na Białorusi p. 9. 
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the foundation of the Union of Poles in Belarus, a subject which returns both 
in the secondary literature and in the statements of interviewees asked about 
the prospects of the development of an opinion-forming Polish intelligentsia in 
Belarus. Gawin writes the following about the lack of engagement of the intelli- 
gentsia in the formation of the Union of Poles in Belarus: 


The intelligentsia did not become a driving force in the act of renaissance of Polishness. 
The Polish intelligentsia, holding high positions in the structure of the state authorities, 
was largely opposed to union activity. This intelligentsia mostly stemmed from poorly 
educated Polish families. Parents, despite mostly acknowledging their Polishness and 
Catholic faith, have lost influence on their children. They have distanced themselves 
from their culture, faith and mother tongue, in exchange for the benefits stemming from 
being in the structures of power or state service. With poorly educated parents from 
the lower reaches of society, at all costs they wanted to prove to them and to the people 
around them that they could do better, and it was to this that they devoted their career 
and life.” 


A Polish teacher from Grodno, asked about the Polonophone intelligentsia and 
the possibility of its having an impact on the form of the Polish language in 
Grodno, has a slightly different interpretation: 


There was the Adam Mickiewicz Association here, which later became the Union, and this 
was what brought the intelligentsia together, who focused on achieving one objective, and 
later everybody looked for their own benefits, and its an organisation open to everyone. 
They form around the church, for example teachers’ pastoral work. But I think its the 
same. I went to one meeting. Poles have the trait of every man being for himself. These are 
individual contacts. Clubs at churches, usually ladies. I couldn't tell you about any intelli- 
gentsia groups, because I'm just active in the Educational Society. Some come and say that 
theyd like to meet, speak the language, or go away to Poland, meet up, but they say they 
haven't got anywhere to do it, no leader, because there always needs to be an organiser to 
lead them. Last year we opened a city branch of the Educational Society not registered by 
the authorities, but for now, as its not registered, were not advertising it, we have various 
trips around Belarus, now they're going to Lviv. Theres nothing like that. In the church there 
is, you can meet there, coming out of church, not everyone speaks Polish, if thats what its 
about. (GrodIC40/2010F)?! 


90 Gawin, Polskie odrodzenie na Bialorusi, p. 167. 

91 Tutaj bylo Stowarzyszenie Adama Mickiewicza, рбёпіеў przerodzilo sig w Zwigzek і 
on właśnie skupiał tę inteligencję i oni się zebrali wokół jednego celu, żeby zrobić, no 
później każdy szukał swoich korzyści i to jest organizacja otwarta dla wszystkich. Tworzą 
się gdzieś przy kościele, na przykład duszpasterstwo nauczycieli. Ale ja uważam, że to 
jest to samo. Ja byłam na takim jednym spotkaniu. To jest cechą Polaków, że każdy 
sobie rzepkę skrobie. To są kontakty jednostkowe. Kółka w kościołach, najczęściej to są 
panie. O takich grupach inteligencji to ja nic nie mogę pani powiedzieć, bo ja kręcę się 
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Irrespective of these critical comments, researchers dealing with the social situation 
of Poles in Belarus point to a renaissance of the Polish intelligentsia and the activi- 
ties of numerous Polish organisations. Helena Giebien writes: 


The formation of the Union of Poles in Belarus and the Polish Educational Society, as well 
as the increasing independence of associations that were initially associated with the UPB, 
show that the local Polish intellectual elite, which was practically entirely destroyed as a 
result of the Soviet extermination policy, is becoming more active. The activities of such 
associations as the Polish Doctors Society in Belarus, the Polish Scientific Society (a sepa- 
rate organisation from the UPB), the Polish Youth Society, the Association of Nurses and 
Midwives, the Association of Polish Historians, the Association of Polish Lawyers, the 
Polish Visual Artists Society, the Teachers Association gives a general idea of the areas in 
which Poles specialise. Undoubtedly, the humanities are dominant - there are many Polish 
teachers, historians, academic doctors, artists, and fewer graduates in technical subjects, 
military people, politicians, still too few lawyers and economists.” 


Alina Kiziukiewicz adds the fact of the existence of Polish-language press, 
radio and television programmes.? Iwona Kabinska also discusses the renais- 
sance of the Polish intelligentsia over the last 20 years." The list of distin- 
guished Polish organisations and associations is a long one. There is also no 
doubt that the activists of these groups do much to serve the Polish minority 


in 


Belarus, putting in a great deal of work, dedication and courage.” However, 


linguistic observations - especially participant observation and conversations 


92 
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94 
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tylko w Macierzy. Niektórzy przychodzą i mówią, że chcieliby się spotykać, rozmawiać 
w tym języku, czy wyjeżdżać do Polski, spotykać się, ale mówią, że nie mają gdzie, nie 
mają jakiegoś przywódcy, bo zawsze musi się znaleźć jakiś organizator, który za sobą 
poprowadzi. Otworzyliśmy w ubiegłym roku niezarejestrowany przez władze oddział 
miejski Macierzy, no, ale tak jakoś na razie z powodu, że nie jest zarejestrowany, nie 
afiszujemy się z tym, robimy różne wyjazdy po Białorusi, teraz jadą do Lwowa. Czegoś 
takiego nie ma. W kościele no owszem, można prawda tam się spotkać, wyjście z kościoła, 
nie wszyscy rozmawiają po polsku, jeśli i to chodzi. 

Helena Giebień, “Polska inteligencja na Grodzieńszczyźnie po II wojnie światowej”, 
in: Powojenne losy inteligencji kresowej, Elżbieta Trela-Mazur (ed.) (Opole: Instytut 
Śląski, 2007), pp. 111-112. 

Alina Kiziukiewicz, "Charakterystyka współczesnego funkcjonowania języka polskiego 
w Grodnie’, Studia Slawistyczne, 2003, 4, p. 83. 

Kabzińska, Znajomość dziedzictwa kulturowego; Kabzińska, “Czy zmierzch stereotypu 
Polak-katolik?”. 

I am not discussing here the problems of the Union of Poles in Belarus, as it is impos- 
sible to do so without reference to the Polish and Belarusian political contexts, and 
I would like this book to remain apolitical. At the same time, it is important to say that 
the complicated affairs of the UPB do not look the same from a Warsaw perspective 
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with the members of certain societies, show that the formal existence of Polish 
organisations is not connected to use of Polish by their members, who, if they 
know the language, use it in contacts with guests from Poland. If the situation 
were to change, and Polish to dominate conversations among the Polish intelli- 
gentsia in Belarus, one might then hope that Polish would indeed enter further 
spheres of life. 


The Symbolic Importance of Belarusian 


The Polish language in Belarus constitutes one of the elements ofa complex language 
situation in a multilingual society. Belarus, Russian and Polish are in constant con- 
tact here, present in various guises in Catholic communities. The development of 
Polish does not depend solely on the current political situation and the will of the 
educational authorities, enabling or hindering the formation of Polish schools and 
classes. The functional range of Polish, its occurrence or withdrawal from certain 
roles, is also associated with the way in which the Belarusian language functions. 

For sociolinguists interested in the general language situation in Belarus, the 
most important consideration will be the mutual connection between Belarusian 
and Russian - the two official state languages - and their competition in various 
spheres of life. The other important issues Belarusianists face are the definition 
and functioning of trasianka, the form of speech that mixes the two languages. 
Belarusian scholars are examining these questions today. As regards the issue 
of the language of Catholics in Belarus, however, the two aforementioned 
questions, although they of course also concern Catholics, are not especially rel- 
evant. Russian or trasianka fulfil а communicative function, and their role is not 
subject to significant change. In fact, it would appear that they are "transparent" 
for the majority of informers, as the emotions of the users are not associated with 
them. Russian is not perceived as a value, and has only a functional quality both 
in Catholic communities and (perhaps) also in some Orthodox ones. Although 
Russian is spoken, whoever you ask, everyone understands that its not the mother 
tongue. Russian... because Russian schools, for contact, thats how we communi- 
cate (JZ, female, Orthodox, born 1989 in Soligorsk).?* 


as they do in Belarus. One should avoid hasty judgments, since it is possible to harm 
many people working to promote Polish culture and language. 

96 Olga Guszczewa, "Język a tożsamość kulturowa w warunkach bilingwizmu 
bialoruskorosyjskiego in: Konstrukcje i destrukcje tożsamości II. Tozsamosc wobec 
wielojęzyczności, Ewa Golachowska, Anna Zielińska (eds) (Warszawa: Slawistyczny 
Ośrodek Wydawniczy, 2012). 
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In one Catholic family in Grodno, I heard this sentence: "They want to destroy 
us here"? This did not refer to the spread of Russian in various spheres of life, 
but to the liturgy in Belarusian. Paradoxically, the family in question belonged 
to a large group of Poles who, despite having a good command of Polish, use 
Russian on an everyday basis. These examples show the differences between the 
functional role of Russian, which does not have negative connotations for most 
of society, and the symbolic function of Polish and Belarusian. This is why the 
changes in the functioning and status of Belarusian that took place between 1990 
and 1995 are so important in considerations of the functions and extent of Polish 
usage in Belarus. 

Researchers have different approaches to dating the beginnings of the pro- 
cess of change in the status of Belarusian. The sociolinguist Nina Mechkovskaya 
wrote of the late 1980s and the beginning of *bropoe белорусское возрожден 
ие” Lidzija Sjameska points to the year 1990 and the passing of the law on the 
Belarusian language in the Belarusian SSR, which marked the beginning of the 
active renaissance of Belarusian.? For many of my interviewees, the advent of 
this renewed importance of Belarusian is connected to Belaruss declaration of 
independence on 25 August 1991.' Whichever symbolic dates are mentioned, 
the start of this process can be dated to the end of the 1980s and beginning 
of the 1990s. The Belarusianisation launched at this time commenced with the 
rebuilding of Belarusian education, which in 1993 encompassed 80 96 of all chil- 
dren entering first grade (in 1986 the figure had been 25 96). New Belarusian- 
language history textbooks were produced for all school years. Belarusian was 
also introduced into the mass media.!% Thanks to the endeavours of the intel- 
ligentsia and activities of cultural and educational institutions, writers and 


97 ‘This example is additionally significant given the fact that, just as Belarusian is per- 
ceived as a threat to Polish, the Belarusian renaissance is regarded as a greater threat 
for Polishness than Lukashenkos regime. Piotr Rudkouski expands upon this subject 
in his book The Rise of Belarus (Powstawanie Bialorusi, Wroclaw: Kolegium Europy 
Wschodniej im. Jana Nowaka-Jezioranskiego, 2009). 

98 Nina  Mechkovskaya, Языковая ситуация в Беларуси: Этические 
коллизиидвуязычия, Russian Linguistics, 1994, Vol. 18/6, p. 299. 

99 Сямешка JL, Сацыялингвнстычныя аспекты функцянаванна беларускаи мовы, 
їп: Беларуская мова, Лукашанец A., (eds), Opole: Uniwersytet Opolski, Instytut 
Filologii Polskiej, 1998), pp. 43-44. 

100 Zachar Szybieka, Historia Białorusi 1795-2000 (Lublin: Instytut Europy Środkowo- 
Wschodniej, 2002), p. 430. 

101 Szybieka, Historia Białorusi, pp. 449-450. 
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artists, the role of Belarusian in social life increased markedly."? Researchers 
note that in this period most users of Belarusian aged under 50 had not learned 
the language in childhood as their primary language, but usually in school, and 
on occasion also during special Belarusian courses for students, lecturers and 
workers held in 1990-1994. Sociolinguists observations are confirmed by the 
following interviews: 


When in the 1990s Belarus gained independence, people perked up, they started to advo- 
cate the revival. I was young then, I spoke Russian at school and I would laugh when 
they said, "Now you will speak Belarusian". I remember when the headmaster came and 
warned us, "Now everyone will teach in Belarusian, learn Belarusian". Anyway, the pres- 
idential elections took place and everything was over. At that time, I started my studies, 
Imet many intellectuals, teachers, professors, who lectured on difficult topics in Belarusian, 
they paid additional money and they used Belarusian in their lives, so consistently did they 
try to speak Belarusian, I think it is their input into my being able to speak Belarusian. 
Time passed, now in Grodno we have the Belarusian School Association and other kinds 
of clubs. It is of course on a low level and few people participate, but the people who run 
it are very educated in their field, they have something to say to the Belarusians. Maybe 
if there are some steps taken forward by the authorities, an understanding will come that 
Belarusianness is necessary, it can be revived thanks to people. I think there are people who 
could do this. (GrodJW35/2009M)'* 


102 Сямешка Л., Сацыялингвнстычныя аспекты функцянаванна беларускаи мовы, 
іп: Беларуская мова, Лукашанец A., (eds), Opole: Uniwersytet Opolski, Instytut 
Filologii Polskiej, 1998), pp. 44-45. 

103 Kali и dzievianostych hadach niezaleznasé atrymala Bielarus, znou ludzi paczali za 
niezależnasć, adradżennie vystupać. Маше heta u małym uzroscie zastała, a u szkole ja 
na ruskaj movie razmaulay i smiajausia, kali kazali: "zaraz usio budzie pa-bielaruski". 
Ја pomniu jak nastaunik prychodziu i papiaredzvau: "zaraz usio buduć vykładać na 
biełaruskaj movie, vuczycie biełaruskuju movu". Nu vos adbylisia prezidenckija vybary 
i usio prajszło. Na toj momant ja prastupiu va univiersitet, i było szmat intelihiencyi, 
vykładczykau, prafiesarau, jakija nie prosta lekcyi czytali na biełaruskaj movie, za 
jakija hroszy dadatkova daplaczvali, a jany vykarystouvali и życci, i tak addana 
staralisia razmaulaé na biełaruskaj movie, szto ja dumaju, heta ich układ u toje, szto 
ja razmaulaju pa-biełarusku. Prajszou czas, i zaraz u nas u Hrodna josć Tavarystva 
biełaruskaj szkoły, nu i usialakija hurtki. Heta, kaniesznie, na takim uzrouni, vielmi 
słabym, i udziel prymaje мет! małaja kolkasc шаге}, ale vos ludzi, jakija heta usio 
pravodziać, vielmi adukavanyja и svajoj spravie, im josć szto skazać biełarusam, josć 
szto paviedamić. Moża, kali prosta ad ułady buduć jakija kroki nasustracz, jana pacznie 
razumieć, szto bielaruskasé nieabchodna, to dziakujuczy ludziam, jakija zastalisia, 
biełaruskasć moża adradzicca. Ja dumaju, josć kamu jaje adradżać. 
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The Belarusianisation process was halted by the 1995 referendum and the 
introduction of two state languages: Belarusian and Russian. Around the late 
1990s and more recently, scholars have emphasised the fact of a considerable 


Russification of the country 


'% and the declining role of Belarusian in public 


е.” There is also talk of reduced numbers of pupils in Belarusian-language 
classes. Nevertheless, certain changes in the situation of Belarusian are proving 
to be permanent. Even educational issues can be considered in various contexts: 


In comparison with 1993, when 76 96 of all pupils went to Belarusophone first-grade 
classes, and even 1995, when this rate had dropped to 38 96, the 21 96 figure from last 
year [2006] does not provide grounds for enthusiasm. However, Lukashenkos supporters 
have not succeeded in reverting the education system to its state from 1988, i.e. the 
Soviet period. At this time, there were mass exemptions from compulsory learning of 
Belarusian - a situation that is not repeated today. Belarusian was taught in Russophone 
schools from the third school year (age 9), whereas it is now taught from the first year 
(age 7). Only two subjects were taught in Belarusian - language and literature. Today, 
both history and geography are too." 


We 


therefore see that the Belarusian language is used to a relatively great 


extent in school, although my informers revealed an array of difficulties and 
misunderstandings surrounding its use in daily life. 


I personally use Belarusian, you could say that in Belarus perhaps fifty percent use this 
language. It depends on the situation: if the majority speak Russian, then I have to speak 
Russian. In some cases I stick with Belarusian, but I stress the fact that I speak Belarusian, 
because nowadays not many people speak it. So you use both languages. But in practice, 
most of the population use Russian. Firstly, our regional authorities, if we take Grodno into 
account, the majority of people. Гуе noticed that even now people use Russian words in 
the countryside. Previously, maybe ten years ago, they spoke Belarusian, Belarusian was 
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Radzik, "Język jako wyznacznik tożsamości Białorusinów”, in: Język a tożsamość 
na pograniczu kultur (Białystok: Katedra Kultury Białoruskiej Uniwersytetu w 
Białymstoku, 2000), p. 79. 

Сямешка JI., 1998, Сацыялингвнстычныя аспекты функцянаванна беларускам 
мовы, W: Беларуская мова, red. Лукашанец А., Сямешка Л., Opole: Uniwersytet 
Opolski. Instytut Filologii Polskiej, р. 45; Katarzyna Waszczynska, "Jezyk i kultura 
białoruska a proces kształtowania białoruskiej tożsamości narodowej. Analiza 
wypowiedzi mieszkańców Mińska i okolic, Studia Białorutenistyczne, 2011, 
No. 5, 29-54. 

Andrej Dyńko, "Jezyk ulicy, język Placu. Ewolucja i status języka białoruskiego po 
2000 r^ in: Nadzieje, złudzenia perspektywy. Społeczeństwo białoruskie, Marta Pej (ed.) 
(Warszawa-Mińsk: East European Democratic Centre, 2007), p. 58. 
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used more often, perhaps not the literary form, but their own language, but today they use 
Russian words. (GrodJW35/2009M)"7 


Interviews held in the last two years in Belarus suggest that the changes initi- 
ated in 1990-1994 are now resulting in the increased prestige of Belarusian in 
its literary variant, which some members of society perceive as the language of 
the intelligentsia and of the intellectual and artistic elite. Students describe this 
as follows: 


When I came to Minsk, I met new people, and in my childhood I didn't really think about it 
at all, then came the revival of the Belarusian language, because in the countryside [where 
Tm from], they don't notice when I speak Belarusian, whereas here in Minsk, how can I put 
it, they regard you as intelligent if you speak Belarusian. (MinOS20/2011F)'* 


Katarzyna Waszczyńskas research conducted in the late twentieth century 
confirms that the image of a person speaking Belarusian has changed radically. 


Identifying educated people as being those using Belarusian reveals the change that has 
taken place in the perception of who its users are. In the times of the Belarusian SSR, an 
indicator of education was use of Russian. Today, though, an educated person can, and 
perhaps should use Belarusian.'” 


An even more important issue highlighted by researchers of the Belarusian lin- 
guistic situation is the symbolic function of Belarusian, which is becoming more 
important than its communicative function. This is described in many socio- 
linguistic works.: „...у белорусского языка ero этническая функция (быть 
национальным символом, консолидировать народ и отличать его от других 


107 Asabista ja pasłuhujuś bolsz biełaruskim, ci pa praudzie paviedamić, to moża być 
piaćdziesiat pracentau na piaćdziesiat. Zależyć ad situacyi: kali bolszasé razmaulaje 
na ruskaj, to ja vymuszany pierachodzić na ruski. U niekatorych vypadkach ja zastajusia 
na biełaruskaj, ja padkreslivaju toje, szto ja każu na biełaruskaj, tamu szto zaraz mała 
razmaulajuć na biełaruskaj movie. Tak szto karystajusia i toj, i toj. No praktyczna 
bolszaja czastka nasielnictva karystajecca zrazumieła ruskaj movaj. Pa pierszaje, heta 
urad nasz abłasny, kali brać Hrodna, ludzi usiul. Navat ja zauvazyu, szto zaraz ludzi 
uzyvajué ruskija slovy na vioscy. Raniej jaszcze, moża hadoy dziesiać tamu, jany kazali 
pa-biełarusku, bolsz padobna mova była na biełaruskuju, moża jana nie litaraturnaja, 
ale heta była svaja mova, a zaraz użo użyvajuć ruskija słovy. 

108 Jak przyjechałam do Mińsku, poznała nowych ludzi, a w dziecińctwie raczej nie 
myślałam wogle, jeszcze jenzyka białoruskiego odrodzenie, dlatego że tam na wsi jenzyk 
białoruski, nie zwracajo na to uwagi, kiedy mówio po białorusku, a tut w Mińsku jak 
to powiedzieć, to uznajo ciebie za inteligientno, jak rozmawiasz po białorusku. 

109 Waszczynska, “Jezyk i kultura białoruska, p. 43. 
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этносов) первенствует над основной функцией языка (коммуникативной)” 
(...the ethnic function of Belarusian (it is a national symbol, it unites the па- 
tion and distinguishes it from other ethnic groups) dominates over the basic 
(communicative) function of a language.) Another researcher states this as 
follows: „Символическое значение белорусского языка, как и ирландск 
ого, больше, чем коммуникативное, а немалая часть населения, включая 
президента, не очень принимает белорусский язык даже в качестве 
символа” (“Ihe symbolic significance of the Belarusian language, similarly 
as that of Irish, is larger than its communicative one, while a high amount of 
the population, including the president, does not even accept Belarusian as a 
symbol”)!!! A young Russian scholar puts this as follows: 


As a result, the *mother tongue" (in reference to Belarusian) has an independent status, 
without a direct link to human linguistic behaviour. It performs an important symbolic 
function and ones link with Belarusian identity, with its territory and with the fact that 
he himself to a certain extent knows Belarusian, even though in reality he might not 
even use it." 


The paradox of the contemporary language situation in Belarus is therefore 
the fact that Belarusian, which became the symbol of the Belarusian national 
renaissance and which enjoys high prestige among young people and the intel- 
ligentsia, is not the language of everyday use. To employ linguistic terminology, 
we can say that its symbolic function is not linked to its communicative function, 
since in Belarusian society this has been assumed by Russian. For some groups, 
Belarusian has a symbolic function, for others - Polish, and for others still, Polish 
and Belarusian. An important subject which I will not develop here is the sym- 
bolic function of Russian, and especially trasianka, for other strata of Belarusian 
society. 


Belarusian - it's no longer the rural language of the kolkhoz and the broadcasting centre. 
Its the language of the youth, bohemians, the language of protest, of a pro-Western 
alignment, non-conformism, punk and challenges. It remains an important element in 
the life of the average Belarusian, and still evokes strong political emotions; one might 
say that as long as Belarusian is perceived as a language of protest, and not of national 
liberation, it is capable of attracting young people, and in this sense the situation of 


110 Мечковская H.b. Языковая ситуация в Беларуси: Этические коллизии 
двуязычия, "Russian Linguistics Vol. 18./6 p. 308. 299-322. 

111 Алпатов B. M., 150 языков и политика: 1917 - 1997. Социолингвистические 
проблемы СССР и постсоветского пространства, р. 171-172. 

112 Коряков Ю.Б., Языковая ситуация в Белоруссии и типология языковых 
ситуаций р. 67. 


62 The Functioning of Polish in Catholic Communities 


the Belarusian language today is much better than in the period of the decline of the 
Soviet Empire. The authorities maniacal attempts to block communication between the 
Belarusian-speaking intelligentsia and society, the closing of Belarusophone education 
and press institutions, show that the authoritarian government sees Belarusian as a tool 
of politicisation, of transforming people into active citizens.'? 


The aforementioned sociolinguistic processes that have occurred in Belarus in 
the last two decades are significant for two reasons. Above all, they show how 
the communicative function of a language can be separated from the symbolic 
one, which also explains the current processes of change in the functioning of 
Polish. The model at play here is one of *we speak Russian, but Polish is our 
mother tongue" analogously to the Belarusian ^we speak Russian, but Belarusian 
is our mother tongue" Of course, the similarity of these models is only partial, 
because the functional range of Polish even among Poles in the Grodno region 
is considerably smaller than that of Belarusian. Polish can be used only in a few 
spheres: religion, home, and social and neighbourly relations. Belarusian has 
more possibilities. 

The subject of the next chapter will be the question of the encroachment of 
Belarusian into the sphere of religion. This occurrence is linked in both tem- 
poral and causal terms with the Belarusian renaissance (the Belarusian language 
was officially introduced in the Catholic Church in 1992). I will be seeking to 
answer the following question: does the dynamic development of religiosity in 
Belarusian result from the changes in the prestige of this language described 
above, or do this prestige and the fact that young Catholics are currently 
embracing this language in fact result from its introduction to the church? 


113 Dynko, “Jezyk ulicy, język Placu p. 63. 
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Languages in the Sacred Sphere and 
Their Communicative Function 


Finding a precise definition for the term "language of religion" is a task that 
interests theologians, linguists and people involved in religious life. According 
to Ryszard Pankiewicz, this term can denote the scientific variant of language, 
used by scholars of religious studies, philosophers, sociologists, psychologists 
of religion and theologians, as well as the language of biblical texts, sermons, 
liturgical texts, encyclicals, pastoral letters, catechisms, statements associated 
with worship and religious practice, the language of catechesis, private prayers, 
and religious fiction.''* Irena Bajerowas classic definition states that “religious 
language is a variant of general language that is a means of communication in 
religious life”. Małgorzata Nowak defines the language of religion as a means 
of communication in religious life concerning religious issues and encompassing 
language as part of religious activities, such as the liturgy or prayer, as well as 
the language of talking about God and the human approach to God, and there- 
fore various testimonies, opinion journalism, poetry and religious prose. Nowak 
identifies three subtypes: sacred language, profane language and colloquial reli- 
gious language."* Many discussions of religious language emphasise the fact 
that what makes it unique is neither its function nor an appropriate vocabulary, 
but rather its belonging to the sacred sphere. This way of thinking resembles 
sociolinguistics, which traditionally highlights the religious sphere among other 
areas of language use. The different rules governing such language are also often 
stressed, since in this case it is used not only to communicate on matters of faith 
with other people, but also in an attempt to talk to God, demonstrate love and 
gratitude to Him, ask for help, and experience veneration and fear. 

In multilingual communities, however, the language of the sacred sphere 
often does not coincide with the language of everyday communication, and it 


114 Ryszard Pankiewicz, Sztuka rozmawiania z Bogiem. Modlitwa a teoria komunikacji 
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also need not be a code that a religious person masters in an active fashion. 
More important than complete comprehension is its high prestige; only in such 
a language may one speak to God. In Christianity, a discussion of the role of 
language in knowing the truth revealed by God was commenced by St Augustine, 
who wrote that understanding a language is not the most important thing in 
learning the truth: "But as for all those things we understand, it is not the out- 
ward sound of a speakers words that we consult, but the truth that presides over 
the mind itself within us?! Contemporary liturgists stress that understanding 
the language of the liturgy does not mean understanding the liturgy itself."* The 
same applies to the language of prayer. The prayers passed on to children by their 
parents or grandparents are formalised texts unchanged for centuries, and their 
effectiveness does not depend on the degree of comprehension of the person 
saying them. A groups communal prayer taking place in the same language or 
singing hymns together have the power to create a community and are a collec- 
tive touching of the sacred that can create a group identity. 

Alongside this conviction that it is not necessary to understand the texts of 
prayer in order to pray effectively, there is also a school of thought that insists on 
complete understanding of sacred texts. Its proponents cite the Gift of Tongues, 
which the Apostles received on the Pentecost. According to theologians, the 
description of the descent of the Holy Spirit also represents a description of the 
birth of the Church. One can therefore argue that at the basis of the Church lies 
the Word comprehensible to believers, and proclaiming the Good News takes 
place in languages understood by “every nation under heaven”. For centuries in 
the sacred sphere, the faithful of the Catholic Church used Latin as the liturgical 
language of Western Christianity. The language of the liturgy was always funda- 
mental to the question of participation of believers. This is linked to a certain 
paradox. At the beginning of its existence, the Roman Church employed Greek - 
the language of Romes Jewish residents and the rest of the population among 
whom Christianity had spread. Latin only definitively became the language of 
the Roman liturgy in the late fourth century, although Greek was preserved in 
certain songs. The Roman Church abandoned Greek because its adherents now 
came from different backgrounds, and did not understand the language. ? 


117 St Augustine, Augustine in His Own Words, William Harmless, S. J. (ed.) (Washington, 
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Reflections of the two differing positions presented above concerning sacred 
language can also be found today among Catholics in Belarus, grappling with the 
dilemma of how to speak to God. 


Changes since the Second Vatican Council 


Concerns over the faithfuls’ ability to fully understand and participate in the 
liturgy motivated the creators of the reformed liturgy after the Second Vatican 
Council. According to the resolutions of the Council, the language of the lit- 
urgy should be that spoken by believers on a daily basis. Since it gave no specific 
solutions for reform, the details of the decisions on this matter fall at the level of 
local Churches, dioceses and parishes. In Belarus, implementing the resolutions 
of Vatican II is problematic, because the Catholic communities in the country 
differ in terms of the language used at home. As we saw in the chapter on the 
sociolinguistic situation, this differentiation is not only territorial in nature - the 
Polish/Belarusian-speaking west, the Belarusian/Russian-speaking east — but 
also a social phenomenon: within the same diocese or even parish, one can find 
Polonophone districts inhabited by descendants of the minor nobility, as well 
as peasant Catholic villages where the language of everyday communication is 
usually the Belarusian dialect. A further complication is the fact that the pop- 
ulation of peasant villages, who do not use Polish on a daily basis, have Polish 
national identification. In Catholic villages where the first language of com- 
munication is the Belarusian dialect, Polish is the language of prayer, and for 
many years also that of the liturgy. This gives the latter a special place and high 
status in the hierarchy of languages used by the multilingual communities. In 
practice, different parishes employ various solutions. In places where Polish is 
spoken in daily life (the Grodno region), the liturgy is also usually held in the 
Polish language. There are also areas (the Mohilev region) in which priests are 
far more likely to use Belarusian. The gradual introduction of reform to the lit- 
urgy not only marks the response ofthe local Belarusian Church to the Vatican II 
proposals, but also indicates a desire to shed the image of the Catholic Church as 
a Church for Poles and establish a Catholic community above national dividing 
lines. Simultaneously to these transformations, a process of generational change 
is taking place. The representatives of the oldest generation, accustomed to the 
former linguistic and national model, are dying out. For the middle and younger 
generations, Polish is generally solely the language of religion, with Russian or 
Belarusian dominant in family and work ties. 

Our further reflections should begin with an analysis of a quotation from 
the Constitution on the Sacred Liturgy, a document from the Second Vatican 
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Council. The objective of the liturgy is for "the faithful to be led to that fully con- 
scious, and active participation in liturgical celebrations which is demanded by 
the very nature of the liturgy”. Also deemed to be liturgical are the services of 
secular individuals - altar servers, readers and choir members. The Constitution 
on the Sacred Liturgy states that "since the use of the mother tongue, whether 
in the Mass, the administration of the sacraments, or other parts of the liturgy, 
frequently may be of great advantage to the people, the limits of its employment 
may be extended. This will apply [...] to the readings and directives, and to some 
of the prayers and chants?! 

The above quotation points to two aspects. First, it is essential to understand 
liturgical texts in order to be able to actively and effectively participate in the 
liturgy, and it is such participation that a Christian is bound to; second, there is 
an obligation to introduce vernacular languages to the liturgy, not only so that 
liturgical texts are comprehensible, but in order to fully appreciate local tongues. 
What linguists call a languages prestige is referred to here as its sacredness. In 
Poland, we observed competition in the liturgy between Latin (the language 
traditionally associated with the sacred) and Polish, which was not used in the 
liturgy of Holy Mass, but had a long history and tradition, boasted a rich and 
extensive literature, and above all was the language of prayers taught from child- 
hood, religious songs and folk services. Although for centuries Latin remained 
the language of the liturgy, Polish also had a role as an auxiliary language in the 
Church. 

The linguistic situation in Belarus is completely different. In the aftermath of 
the changes introduced by Vatican II, Polish has functioned here for many years. 
At present, Belarusian can also increasingly be heard in churches. There is an 
opposition between Polish, a high-prestige language, and Belarusian, whose pres- 
tige is ambivalent. A further complication is the fact that many of the country's 
inhabitants do not use literary Belarusian - in the countryside, its local variant 
of “plain language" is used. Whereas the literary form might be afforded prestige, 
this is not possible in the case of the local dialect used in agricultural work. In 
any case, there are no attempts to hold Holy Mass in this vernacular, and it is also 
not used for prayers said in public, although it may be present in personal prayer. 


120 Constitution on the Sacred Liturgy Sacrosanctum Concilium, Pope Paul VI, 
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Thus, in the Belarusian situation, in the approach to everyday language and its 
sacredness as defined in Church documents, this sacred aspect is more impor- 
tant than comprehensibility as Polish is understood as the language of the liturgy 
anyway (and even if this is a passive understanding resulting from low linguistic 
competence, its regular liturgical texts are clear). 

Research on the language of informers from the older generation confirmed 
the lack of a language barrier even among individuals who do not use Polish 
actively, but only plain language. Despite this, there is opposition to use of 
Belarusian in church. The below statement (typical of the Grodno region) was 
made by an elderly woman who generally uses plain language, but spoke Polish 
here because she was talking to me. 


Well, І dont like it. Best in Polish I must admit... our priest has been doing readings іп 
Belarusian for young people for a long time, because my daughter reads too... and the elder 
one read those readings in Polish too, and when they started the reading in Belarusian, they 
said maybe its easier, maybe people will understand better, but people have got used to it 
now. But at first they said “whys he bringing that in, Belarusian?" That we don't under- 
stand anything, that theyd got used to Polish and nobody wanted it. Here they want every- 
thing to be in Polish. I also find it better in Polish than Belarusian. (NovrMK72/2010F)'” 


What does “understanding” a language mean here? I suspect that it is not about 
linguistic competence, but the ritualistic-linguistic competence that is essential 
in the sacred sphere. It was mentioned on a number of occasions in the interviews 
that for quite a long time the Belarusian responses in the priests dialogue with 
the congregation were not known, which caused a sense of uncertainty and lack 
of competence in religious rituals. 

Piotr Rudkouski points to the deeply rooted need for the existence of a sacred 
language, which for Catholics in Belarus had for years been Polish. The struggle 
to preserve it in the Church “1$ often nothing other than the struggle for the ritual 


orthodoxy of religious rituals, which is hugely significant for older people"? 


122 No... mnie to nie podoba sie. Najlepiej w polskim przyznam... a nasz też, nasz proboszcz 
czytania, już dawno w języku białoruskim czyta dla młodzieży, bo mnie córka też czyta 
i czytali... i starsza czytała... czytania te i po polsku i eta..., a jak zaczeli czytanie, że 
w języku bielaruskim, że mówi, że może łatwiej, może zrozumieją ludzie lepiej, ale 
ludzie to teraz już trochę przyzwyczaili się. Ale z początku to tak mówili: dlaczego 
on to wprowadza, ten biełaruski język? że my nic nie rozumiemy, że po polsku już 
przyzwyczaili sie i nikt nie chce. Wot u nas chcą, żeby wszystko było po polsku. Ja też 
liczę, że lepiej w polskim jezyku, czem bielaruskim. 

123 Rudkouski, Powstawanie, p. 199. 
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By attaching the high status of sacred language to everyday vernacular, the 
Vatican II documents offset the importance of the diglossia, which seems to 
be firmly established in the culture of the inhabitants of Belarus, where plain 
language is associated with utilitarianism and pragmatism, and Polish with 
prestige and symbolic value. In the context of what we observed in the pre- 
vious chapter about the changes in the function and prestige of the Belarusian 
language, we might ask whether in other regions of the country a similar oppo- 
sitional pair as plain language and Polish in the Grodno region might be Russian 
in its communicational function and Belarusian in its symbolic function. 


Polish and Belarusian in the Practice of the Catholic 
Church in Belarus in the Twenty-First Century 


The above quotations from the post-conciliar documents mostly refer to the 
language of the liturgy, but the sphere of sacred language is not confined to 
liturgical language. By applying the sociolinguistic methodology of domains 
(areas of usage), we can identify narrower fields in which usage of particular 
languages depends on a number of factors. For the individual “microspheres”, 
the various functions of language are important. The communicative function 
competes with the symbolic one. For certain “microspheres’, it is this communi- 
cative function that is the most important, meaning the need for active or passive 
knowledge of a language, while for others, the symbolic function matters more. 
We can distinguish the *microspheres" as follows, taking into account the dom- 
inant communicative language functions: 


1. Catechisation 

2. Homiletics and readings 

3. Personal prayer 

4. Liturgy of Mass and additional services as well as hymns. 


Studying the religion demands the greatest linguistic skill from one who is a 
believer, and it is in this sphere that the communicative function of language is 
most important. What is required here is not only comprehension of catechetic 
teaching, but also the ability to answer questions and participate in a discussion. 
In order to understand sermons and readings from the Bible, a passive grasp of 
the language in question suffices, while even less linguistic competence suffices 
for coping with the formalised texts of the liturgy, prayers and hymns, which 
often function as magical formulas. 

The symbolic function and prestige of a language are most closely related to 
liturgical texts, sacramental formulas, hymns and prayers recited by a community. 
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This aspect is particularly important during special religious manifestations - 
processions and pilgrimages. In symbolic terms, a pilgrimage entering a sanc- 
tuary with a Polish or Belarusian hymn is hugely significant. 

The second important element shaping the linguistic situation in the 
Catholic Church in Belarus is the possibility - or lack thereof - of choosing 
the language in which the believer speaks to God. The only field in which 
one can always choose is the language of personal prayer. In other situations, 
individuals’ preferences may, but need not, be taken into account. The most 
obvious example of this is the language of the liturgy of Mass, sacraments 
and services held in a church. A believer can only decide on language when 
the clergy ensure that such a choice is possible, since it is the parish priest 
who makes the decision on the language in which services are held. These 
decisions usually reflect the parishioners’ needs, and the clergy issue such 
declarations. At the same time, priests sometimes also misinterpret the needs 
of their flock in good faith, projecting their own convictions and linguistic 
needs on them. This applies both to the persistent promotion of Polishness 
and the Polish language and that of Belarusian. If several services take place 
on a given day in a parish, frequently some are in one language, and some in 
the other. And yet it is the clergy serving in a specific church that decide on 
the language, rather than the members of the congregation. The debates and 
doubts surrounding the contemporary changes in the language of religion in 
Belarus are mostly linked to this sphere. Here too it is important to remember 
that the situations in the Grodno region and Eastern Belarus differ mark- 
edly. Between 1944 and 1952, amid heightened repressions of the Church in 
Western Belarus, many churches were closed or did not operate owing to a 
lack of priests,"* yet even then the situation was better there than in Eastern 
Belarus. During the hardest times, Catholics from the Grodno region went to 
Vilnius or towns on the Lithuanian side of the border - which only existed 
formally - to take part in religious practices." There, people christened their 
children, married, confessed and took Communion. My informers' accounts 
also relate these practices: 


We received our first holy communion in Lithuania, in Druskininkai. Everyone then would 
go to Lithuania, because there [...] Especially from Porechye we went to Druskininkai, 
because there were churches in Grodno. So, only Porechye, Lichache, Porechye, all those, 


124 Mikhailik, Kościół katolicki na Grodzieńszczyźnie, pp. 257, 258. 
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there are lots of these little villages here, and everyone went to Lithuania... the Church here 
only... іп '89 I think the priests started to arrive. (NovrIM50/2010F)"* 


In Eastern Belarus in the interwar period, churches were closed down, and only the 
oldest Catholics living in the region today were christened in the churches while 
they were still active. People born in the late 1930s were mostly baptised during the 
German occupation, when churches were opened in the occupied territories. After 
the withdrawal of the Germans, repressions towards Catholics heightened, with a 
turning point coming only in the 1990s. 


Until wartime, the church was open. My late grandfather, Feliks, is buried here, they had the 
same [name] ... my mum said that when they were building the church, they brought the 
bricks from Mohilev by horse. Our grandfather participated [in the work]. 


When did you take first communion? 


Only now do children take first communion, prepare for it. I'm telling you, we didnt take it. 
For example, during the war, I was christened, I remember that, but I didn't take communion, 
or go to confession, because there wasn't апу. And when they christened me, I remember that 
was during the war. I must have been seven, so I remember it, and my mother was holding 
my younger sister. 


The country was occupied at the time. The church in Bobruisk was open at the start of the 
war. The priest was definitely a German, so for me the first communion was when we got 
married. I went to confession then. I was happy. I asked my husband, I even cried, "Give 
me the chance to go”. I got it from my mum, she was very religious. (ProdFŻ75/2010F)'7 


126 A do pierwszej komunii my byli na Litwie, w Druzgiennikach. Wszyscy je£dzili tam do 
Litwy, bo tam [...] Zwłaszcza z Porzecza my jeździli do Druzgiennik, bo w Grodnie to 
byli kościoły. A także, że tylko Porzecze tam, takie Lichaczy, Porzecze, takie wszystkie, u 
nas dużo takich wioseczek, takich malutkich obok jest i tam wszyscy jeździli do Litwy... 
no tam... Kościół nam dopiero... u nas już to... w 89 chyba zaczęli przyjeżdżać księża. 
127 Da vajny kaścioł był. Jeszczio moj dzieduszka pakojnik, vot on ździeś pacharonien, 
Feliks, tak ani, eta samaje... eta samaje raskazyvała mama... na koniach, s Mahilova 
vazili kirpicz kahda kasciot strojili. Vot uczaśnik nasz dzieduszka był. 
Как вы принимали первую комунию? 
Vot ciepier, dzietki prinimajut pierszu kamunju, chodziat па padhatofku [...] Ja sz 
havaru, szto nie prinimali [], a ja, naprimier... eto było vo vremia vajny... mienia kreścili, 
ja pomniu eta vot, no ja nie prinimala pricziasćja, пі К spoviedzi, patamu szto nie było, 
vot. A kagda krescili, ja pomniu, eta byla va vriemia vajny... mnie navierna Буа siem, 
szto ja pomniu i mienszaja siestra и тату na rukach Буа. 
Eta va vremia akupaćji była. Kaścioł и nas v Babrujskie rabotal f piervaje vriemia 
vajny i navierno niemiec Бу! ksionc, tak szto u mienia piervaja kamunja Буа kagda my 
pavienczalis. Ja tagda da spoviedzi schadzila i, eta samaje, vot takoje byla. No ja rada 
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Catholics from Eastern Belarus did not know the post-conciliar Polish litur- 
gical texts until the late 1980s and early 1990s, when the first churches were 
finally reopened. Belarusian texts also soon became available. The inhabitants 
of the country’s eastern regions who had come from the Grodno region and 
had previously had contact with Polish in church could now count on using the 
language there. 

We therefore see that the complicated confluence of issues concerning the 
language of liturgy must be considered in its numerous historical, territorial, but 
also social and generational contexts. Sometimes it is also necessary to take into 
account the conflict between the arguments and intentions of the clergy and the 
needs and habits of the faithful. 


Language of Catechesis 


By examining linguistic behaviours during religious instruction, we observe the 
youngest generation of Belarusian Catholics, and are able to assess their language 
competences and preferences. It is equally important to observe the views ofthe 
catechists themselves, who are able to mould children's approach to a language 
and provide a model of both correct Polish and Belarusian. Apart from the most 
important groups mentioned above, we should also note the role of parents 
sending children to religion lessons, as well as parish priests, who often pursue 
their own linguistic policy within the parish, and expect it to be followed by the 
instructors working there. 

The question of the language of catechesis is described by the authors of the 
book Postawy katolików obrzgdku lacinskiego wobec jezyka polskiego (“Roman 
Catholics’ Attitudes to the Polish Language”). However, they average the survey 
results, without taking Belarus’s regional diversification into account. According 
to the authors, 81 96 of parents teach their children prayers in Polish, and only 
11 % in Belarusian. The remaining group of parents (4 %) have never provided 
their children with a religious upbringing. The preferences of the language of 
religious instruction are similar, albeit in different proportions: 47 96 of parents 
would choose Polish for their children, 31 96 Belarusian, 4 % Russian, 11 96 
Polish and Belarusian, and 7 96 do not have an opinion on the issue. However, 
the practices in place in the parishes researched are different. Catechesis usually 
takes place in Belarusian — 42 96, followed by Polish - 26 96. In 14 96 of parishes 
it occurs in Polish and Belarusian, in 2 % in Polish and Russian, and in 16 96 


i tamu była. Ja prasiła muża i daże płakała [...] dajcie mnie darohu szto p ja mahla 
chadzić... nu astalisia maminy śledy, mama nasza ocheń vieriła. 
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there is no such instruction, because there are not enough children to partici- 
pate." These results clearly show that Polish is used too seldom in comparison 
to expectations. Apart from the parents' wishes, this situation is also affected by 
childrens linguistic preparation and readiness to learn about religion in Polish 
or Belarusian. The authors add that in parishes in Eastern Belarus, catechesis 
often does not take place, or is provided in Belarusian or Russian. This research 
applies to the situation from 10 years ago. My observations suggest that there 
are still differences in the language of catechesis in Eastern and Western Belarus, 
although they are gradually being eliminated. 

My interlocutors accounts concerning linguistic practices in catechesis vary 
considerably, depending on the format of the conversation and their level of 
trust in me. They often tended to be demonstrating an ideologised approach to 
language in church (Polish or Belarusian), rather than presenting the actual state 
of affairs. This applied to both priests and parents. 

In general, catechisation in Belarus begins with preparing children for their 
First Holy Communion, which usually lasts two years and takes place in the 
third and fourth classes of primary school. The main preparations occur in the 
second year of teaching religion. My numerous discussions with clergy and 
churchgoers in Grodno and the surrounding area indicated that there is no one 
binding rule guiding catechists in their choice of the language of instruction. 
Individual parishes have their own language policy, with decisions being made by 
the parish priests, and thereafter tested in practice by the linguistic competences 
of the children in the early years of primary school. In the larger parishes in 
Western Belarus, it is possible for both Polish- and Belarusian-language groups 
to be formed. One priest spoke about working with such groups: 


We prepare various groups - a larger one in Belarusian, a smaller one in Polish, we try 
to introduce them to the mystery of the faith in Polish. I have a Polish group, you can see 
a huge difference, either you see learning of Polish, or Polish is only in church. I explain 
to the parents that if they don't intend to teach their children Polish any more it makes 
no sense, because you can learn prayers, but it makes no sense. There are a lot of mixed 
Catholic-Orthodox marriages, but the Orthodox Christians often do not practise [their 
faith]. Theres not much Polish at home then. Then theres mixing of groups, they drift 
apart. We get 200 children coming to communion, then after communion 100, 120 stay. 
(GrodWB38/2010M)'* 


128 Dzwonkowski, Gorbaniuk, Gorbaniuk, Postawy katolików, pp. 89-92. 

129 Przygotowujemy różne grupy - liczniejsza w białoruskim, mniej liczna w polskim, 
staramy się wprowadzać w misterium wiary w języku polskim. Mam grupę polską, 
widać ogromną różnicę, albo widać naukę polskiego, albo polski jest tylko w kościele. 
Tłumaczę rodzicom, jeśli nie macie zamiaru uczyć dzieci dalej polskiego, to nie ma 
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This quotation reveals concerns over respecting parents’ desires, as well as the 
linguistic possibilities of their children. The following statement by one catechist 
indicates a similar practice: 


I worked in a parish where religious instruction took place in three languages, to make it 
accessible to everyone. Each community had its language. Where Polish was needed, it was 
in Polish, where Russian was needed, in Russian, the priest there was someone who united 
everyone. (PorzUT35/2010F)!° 


Many priests believe that catechisation can no longer take place responsibly 
in Polish. I heard such opinions both from priests born in Belarus and those 
who had come from Poland. The same conclusion was made on the basis of the 
research conducted several years ago in Ivyanets by Koji Morita, stating that "Ihe 
local clergy now consider it impossible to convey religious contents in Polish"?! 

In the Grodno region, however, some priests insist on religious teaching 
taking place in Polish, explaining that the young learners quickly assimi- 
late Polish. If catechisation only takes place in Polish at the lowest levels, it is 
sometimes the case that not all children participating in it are able to meet the 
language requirements. It is true that they have no problems learning Polish 
prayers, but understanding theological issues is beyond them. Catechisation of 
the youngest children is usually performed by nuns, and they know best what 
linguistic problems children struggle with. These instructors therefore face the 
dilemma of whether to use Polish, in accordance with the expectations of parents 
and orders ofthe parish priest, or to acknowledge that the overriding function of 
a language is communication, which Polish is not able to fulfil among children. 
Their statements testified to these quandaries. 


In our parishes, it depends on the priests approach. In some parishes, its about the children 
understanding, and in others about it being in Polish, to preserve the language. It really 
depends. The priest is the head of the parish. What happens is that everything is in Polish 
if the priest is present, but there are things the children don't understand, because they 
don't speak Polish at home. All the prayers are in Polish, confession in Polish, catechism, 


sensu, bo modlitw można się nauczyć, ale to nie ma sensu. Bardzo dużo małżeństw 
jest mieszanych katolicko-prawosławnych, ale prawosławni często nie praktykują. Tam 
trudno o polski w domu. Potem występuje wymieszanie grup, grupy się rozchodzą. Do 
komunii przychodzi dwieście dzieci, po komunii zostaje sto, sto dwadzieścia. 

130 Ja pracowała w parafii, gdzie była w trzech językach katecheza, żeby była dla wszystkich 
dostępna. Dla każdej wspólnoty był swój język. Dla kogo po polsku, to po polsku, dla 
kogo po rosyjsku, po rosyjsku, no taki był proboszcz, że łączył wszystkich. 

131 Morita, Przemiany socjolingwistyczne w polskich społecznościach, p. 66. 
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and everything that can be translated to them we say in Russian, the language they speak. 
Everything the children learn by heart is in Polish. (GroWT40/2010F)'” 


And 


Sometimes parents say to me, "the children can't pronounce that, cant get their tongue 
round it”, and I say, “go to the priest, I can't use another language”. In catechesis I teach 
the faith, not language, if I were to teach the language, I don't know if Id teach the faith, 
because thered be a division. Its the parents who teach the language. I don't have the right 
to in catechesis. The families children come from vary. (GroWT40/2010F)** 


The reason for the lack of language competences among the youngest children 
is the fact that Polish is seldom used at home. Children and teenagers learn it 
at school, during extracurricular lessons, at the Polish Educational Society, in 
courses, and very often have the opportunity to go to Poland. Knowledge of 
Polish therefore rises with the educational level. For this reason, priests working 
with older teenagers can easily teach religion lessons in Polish. At the same time, 
if children received a religious upbringing in Polish at home, they use Polish 
religious vocabulary even when they do not actively use Polish. As a result, 
young people aged 15-16 preparing for confirmation often listen to instruction 
in “mixed” language: the truth of the faith is proclaimed in Belarusian, and the 
religious terminology is given in Polish. 

Parents signing their children up for catechesis may have clearly defined lin- 
guistic preferences depending on their own national identity. They very often 
expect their children to be learning in Polish. These attitudes manifest the inex- 
tricable links between Catholicism and Polishness. Particularly striking are the 
situations when parents emphasise their expectations towards the language of 


132 W naszych parafiach zalezy od proboszcza, jak on jest nastawiony. W niektórych 
parafiach jest tak, żeby dzieci zrozumieli, w niektórych, żeby było w języku polskim, 
żeby zachować ten język. To bardzo zależy. Proboszcz jest głową parafii. Wychodzi tak, 
że wszystko przy proboszczu jest w języku polskim, ale są rzeczy, których dzieci nie 
rozumieją, no bo oni w domu nie rozmawiają po polsku. Trzeba podchodzić, żeby było 
i z proboszczem dobrze, i dzieci zrozumiały. Wszystkie pacierze są w języku polskim, 
spowiedź w języku polskim, katechizm, a wszystko, co się da im przetłumaczyć, to się 
mówi po rosyjsku, w takim języku jak oni rozmawiają. Wszystko, co dzieci zapamiętują 
na pamięć, to jest w języku polskim. 

133 Czasem rodzice mi mówią: „dzieci nie mogą tego wymówić, język łamią” ja na to: „proszę 
iść do proboszcza, ja nie mogę po innemu”. Ja na katechezie przekazuję wiarę, nie 
przekazuję języka, jeżeliby ja przekazywała język, to nie wiem, czy przekazywałabym 
wiarę, bo zacząłby się podział. To rodzice przekazują język. Ja na katechezie nie mam 
prawa tego robić. Dzieci przychodzą z różnych rodzin. 
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instruction very strongly, refusing to agree to the introduction of Belarusian 
at all. Such approaches often entail a belief in the low prestige of Belarusian 
and lack of understanding of the motivations of the clergy who are convinced 
that it should be used. In the Grodno region, I did not encounter any priests 
or catechists whose justifications for using Belarusian were anything other than 
pragmatic. 

Nevertheless, as a result of generational changes, this perception of the mutual 
relations between prestigious Polish and non-prestigious Belarusian is slowly 
changing in the consciousness of Grodnos Catholics. The parents currently 
sending their children to catechisation are a different generation, educated in 
the years when the Belarusian language was blooming. They therefore have a 
different attitude towards its usage. A smaller role in the religious education of 
the young generation is played by their grandparents, in whose age group (above 
50) atheisation was very strong. 

The results of a survey I conducted in the Catechetical Study Centre in Grodno 
givean insight into the future of the language of catechesis. The participants were 
aged between 20 and 51, but most were young people aged under 30. Only 5 of 
the 27 respondents rated their knowledge of Polish as very good, 10 as good, and 
the remainder professed to not knowing Polish well. None gave Polish as the 
most important language of everyday communication, and only 5 people men- 
tioned it at all, but always after Russian or Belarusian. It is also telling that more 
than half of the survey participants declared participation in the Polish liturgy, 
but only three of them referred to the language as that of personal prayer. A fre- 
quent combination was Polish liturgy and personal prayer in Russian. 

A number of factors affect the language of catechesis. In practice, it is not 
always possible for religious instruction to take place in the language which 
parents choose for their children, and they do not always take a sufficient knowl- 
edge of Polish from home. Moreover, they participate in lessons in groups in 
which the language spoken by the majority of the children in attendance is used. 
The language of the catechesis is also influenced by the arbitrary decisions of the 
parish priest. 

In the case of older teenagers, we can refer to a connection between their 
identity and the language of catechesis. School students preparing for confirma- 
tion make the decision themselves about which language they wish to study in. 
Selection of Polish usually means not only a declaration of Polishness, but also 
high linguistic competence acquired in Polish courses. 

The results of the Catechetical Study Centre survey indicate the possibility 
that soon not all catechists will know Polish well enough to teach religion in it, 
and practical concerns will result in its exclusion from this sphere. On the other 
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hand, the dynamic development of Polish courses in Grodno attended by chil- 
dren, teenagers and adults may change this situation. 

In Belarus, Polish has survived particularly as the language of the Catholic 
religion, and largely thanks to it. It has not always been used in everyday commu- 
nication, but has always been a language in which prayers have been taught and 
the truth of the faith passed on to younger generations. Almost in passing, chil- 
dren have also gained at least a fragmentary familiarity with Polish. Disturbing 
this order and abandoning Polish in the religious education of children must 
necessarily result in withdrawal of the language, and provides a gloomy outlook 
for its survival in the Catholic Church in Belarus. 


Language of Sermons 


According to the definitions of liturgists, the language of homilies,’ like biblical 
texts, belongs to the language ofthe liturgy. * Yet its status and usage are entirely 
different. The text of sermons is usually spoken, and its form depends on the lin- 
guistic competences of the priest in question. The liturgy of services makes use 
of formalised texts approved by the Vatican. Issues concerning the language of 
sermons and language of the liturgy will therefore be discussed separately. 
Language issues concerning sermons in the Catholic Church in Belarus mainly 
involve the linguistic competences of the clergy and their position regarding the 
use of Polish and Belarusian in church.'* The faithful frequently have no say in 
thelanguage in which a homily is read, since even choosing a Mass held in Polish 
does not guarantee that the sermon will take place in this language. The priest 
will often give a sermon in Belarusian or Polish with elements of Russian. Such 
practices, employed rather frequently in various regions of Belarus, are evaluated 
most harshly in the Grodno region. Informers from the older generation argue 
that since they choose a Polish-language Mass, they have the right to expect 
that all aspects of it will take place in Polish. They interpret the introduction of 
sermons in Belarusian as tacit and devious denationalisation. They also note that 
for decades Poles in Belarus learnt Polish in church, and believe that limiting 


134 The distinction between the more general term "sermon" (teaching given by a priest 
during a service) and “homily” (teaching based on the liturgical readings of a given 
day) is irrelevant here, since it is the language itself, and not the topic of the statement, 
that we are interested in. 

135 Fr Bogusław Nadolski, Wprowadzenie do liturgii (Kraków: Wydawnictwo WAM, 
2004), p. 280. 

136 Czerniak, "Współczesna polszczyzna kazań. 
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the scope of its use might result in a decline in the linguistic competences of the 
Polish youth. Sermons in Belarusian, Russian or “mixed” language can often be 
heard during children's services. Priests employ diverse methods to make their 
sermons comprehensible. 


They tend to aim at a language that children can understand. That's less often Russian, 
and sometimes Belarusian. Here, among the Franciscans, the priest tries to speak in simple 
language, even when he’s speaking Polish, its simple. Specific problems and uncompli- 
cated content, but slowly moving into a language thats kind of Belarusian, a little Russian. 
(GrodIC40/2010F)!*7 


The language of sermons given both in Polish and in Belarusian depends on 
priests linguistic competences. There are visible territorial and generational 
differences here. In Western Belarus, sermons are often given in Polish (although 
not as often as some churchgoers would like). Their Polish is described as follows 
by a researcher from Grodno: 


The Polish of preaching in the Grodno region is a spoken variant of the cultural dialect 
of northern Borderlands Polish, the result of deliberate linguistic creativity representing 
careful Polish free of incidental traces, and the user's - the priests — sense of a correct 
version of standard Polish. The Polish used by priests was formed in difficult socio- 
linguistic conditions: intensified isolation from Poland and the strong influence of 
Russian-language mass culture imposed by all mass media channels. ** 


As we see, Czerniak is referring to the Polish of priests raised in Belarus. In the 
Grodno region, however, they also have colleagues from Poland speaking the 
standard variant of the language. Apart from Polish-language sermons in this 
region and other parts of Belarus, the most common language used is Belarusian. 
Priests educated in the 1990s and later speak literary Belarusian, and it is also 
generally this language that they preach in. Older priests may use Belarusian 
with interferences from Russian. It is often the case that the most important is- 
sues as far as the sermon’s composition is concerned are repeated in Russian so 
that attendees not fluent in Polish or Belarusian can understand them. 


137 Raczej dążą do języka zrozumiałego dla dzieci. Rzadziej jest język rosyjski, czasem 
białoruski. U nas we Franciszkanach proboszcz stara się mówić takim prostym językiem, 
nawet jak mówi po polsku, to jest proste. Zadania i niezagmatwana treść, ale powoli 
przechodzi na język taki białoruski, rosyjski trochę. 

138 Czerniak, "Współczesna polszczyzna kazań, p. 224. 
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Language of the Liturgy 


The definition of the language of the liturgy given by liturgical textbooks states 
that “liturgical language is understood as a specific system of symbols that permit 
communication, create a community and serve the expression of faith"? I quote 
this definition, though it is more useful in theological reflections than linguistic 
ones and refers to a reality known only to believers, in order to show the high 
prestige and distinct status of the language of the liturgy. The liturgical textbook 
in question names various ways in which language functions in the liturgy: 


a. Addresses - proclamation - biblical texts, homilies. 

b. Words of prayer - communal songs and chants, prayers of the person leading 
the liturgy. 

c. Dialogical speech - greetings, wishes, blessings. 


d. Acclamatory speech - amen, anamnestic acclamations, and others.'° 


I will focus on language understood as categories b, c and d. Each of these points 
encompasses fixed language formulas spoken communally, and for complete and 
deliberate participation in rituals a passive knowledge of the language is suffi- 
cient. Whereas use of Latin in the liturgy represented a communicational barrier 
for most people, in the multilingual communities of Catholics in Belarus, neither 
often heard texts in Polish nor in Belarusian are incomprehensible. The conflict 
results from the fact that Polish in Belarus has had the status of sacred language 
for many years. As Elżbieta Smułkowa writes: 


To simplify the description of the problem, we can definitely state that in certain, by no 
means rare cases, Polish in the liturgy performs the former role of Latin and is only more 
comprehensible because of the fact that Polish is closer to Belarusian and Russian than 
Latin is. Sermons and sacraments, e.g. marriages, christenings and atonements, are held 


and given in Russian or Belarusian.’ 


The introduction of Belarusian to the liturgy was met by diverse comments, very 
many of them negative. 


People were incensed, but here only at 3 in the parish church [is there a Mass in Belarusian]. 
And Id say the Belarusian National Front were very keen for Belarusian speech and 
language to be heard in churches, whereas the people, the fact that the church survived, 
they credit, and it survived in Polish, and mostly at home, even in central Eastern Belarus, 
there too until recently prayers were in Polish. There people couldn't speak it at all, yet 


139 Nadolski, Wprowadzenie do liturgii, p. 280. 
140 Nadolski, Wprowadzenie do liturgii, p. 280. 
141 Smulkowa, "Rozwój Kościoła katolickiego w republice Białorusi, pp. 503-504. 
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prayers were in Polish. But now people always resist, I was once in Lida, and there they say 
that people always class themselves as Catholics and want to talk in Polish, although they 
can't speak it. (GrodME65/2010F)!? 


This brief utterance contains several key issues at once. There is a negative 
appraisal of the use of Belarusian in church, identification of the Belarusian 
National Front as the initiator of change in the liturgy, a reminder of the inex- 
tricable link between Polish and the Catholic Church in Belarus, and emphasis 
that Polish owed its survival in Belarus to the fact that it was used in churches. 
In the last sentence, the informer refers to the extremely interesting subject of 
Catholics with Polish identity who wish to learn Polish, aware as they are of their 
own deficiencies. 

One of the more common motifs in interviewees statements was mention of 
the connection between Polish and Catholicism, as well as between Russian and 
Orthodox Christianity. 


As soon as Belarusian was introduced to Mass, people said it was like an Orthodox church, 
and God forbid we should have such terminology as 'gospad” rather than Lord, “виз” [for 
Jesus], “атїп” [for amen], it would be a disaster, it would be accepted even less, because 
you could say it all came easily with Belarusian in Mass, not so easily. There wouldn't be 
obstruction or anything, just a cautious approach. (MinKL54/2010F) 


In the Grodno region, where Polish is best preserved, the appearance of 
Belarusian in churches was the most controversial. The below account was given 
years later, when emotions had cooled, and yet it clearly demonstrates opposi- 
tion to the presence of Belarusian in churches. 


Well, I dont like it. Best in Polish, I must admit... and our priest has been doing readings in 
Belarusian for young people for a long time, because my daughter reads too, and the elder 
one read those readings in Polish too, and when they started the reading in Belarusian, 
she said maybe its easier, maybe people will understand better, but people have got used 
to it now. But at the start they said, “why’s he bringing that in, Belarusian?” That we don't 


142 Bardzo negatywnie oburzali sig ludzie, no ale u nas tylko o trzeciej w farnym. I to 
mówie zalezalo bardzo Bialoruskiemu Frontowi Narodowemu, ze bialoruska mowa, 
białoruski jenzyk powinien brzmieć w kościołach, natomiast ludzie, że kościół przeżył 
zawdzieńczając i został i przeżył w jenzyku polskim i przeważnie w domu tam nawet 
w centralnej Białorusi wschodniej, to tam też modlitwy do ostatniego czasu były po 
polsku. Tam wcale ludzie nie mogli rozmawiać, a pacierz był po polsku. No a teraz 
tak to jest, że ludzie zawsze stawio opór, ja byłam kiedyś w Lidzie, taka jest taka to 
wypowiedzi, że kwalifikują ludzie siebie katolikami i chcą mówić po polsku, chociaż nie 
umieją rozmawiać. 
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understand anything, that theyd got used to Polish and nobody wanted it. Here they want 
everything to be in Polish. I also find it better in Polish than Belarusian. 


So perhaps for you and older people yes, but maybe for younger ones... 


Well, young ones maybe. Yes. Maybe better for younger ones, but for us, its better in Polish. 
Because we've been used to it since childhood. Many of us were taken to Druskininkai and 
Vilnius every Sunday by our parents. (NovrIM50/2010F)'* 


The above quotation suggests that the main argument for Polish, apart from 
habit, is the fact that the Belarusian used in the liturgy is not a comprehensible 
language. The same informer, however, upon being asked about the language 
used at home, says that her parents spoke plain language, and today she uses a 
mixture of Belarusian and Polish with her children. In this context, the idea of 
Belarusian being incomprehensible does not sound convincing, and what the 
problem essentially boils down to is that for my interlocutors Belarusian in the 
role of sacred language is unacceptable. 

This is confirmed by the words of a student from a town lying on the pre-war 
Polish-Russian border. 


In Rubiazhevichi, there’ still a church and there were attempts to translate everything into 
Belarusian, for everything to be in Belarusian, but the grandmas were categorically op- 
posed, saying that they couldn't learn it in Belarusian now, and now theres just one Mass 
on Sunday, because there aren't many people, but [its] in Polish. (RubIP22/2010F)'* 


In Eastern Belarus at present, Belarusian is dominant in church, but older people 
initially chose the Polish liturgy, despite not speaking Polish. 


143 No mnie to ше podoba sie. Najlepiej w polskim przyznam, a nasz też, nasz proboszcz, 
czytania, już dawno w jenzyku białoruskim czyta dla młodzieży, bo mnie córka też czyta 
i czytali i starsza czytała czytania te i po polsku, ieta, a, jak zaczeli czytanie, że w języku 
biełaruskim, że mówi, że może łatwiej, może zrozumieją ludzie lepiej, ale ludzie to teraz 
już trochę przyzwyczaili się. Ale z początku to tak mówili: dlaczego on to wprowadza, 
ten biełaruski jenzyk? Że my nic nie rozumiemy, że po polsku już przyzwyczaili sie i nikt 
nie chce. Wot u nas chco, żeby wszystko było po polsku. Ja też liczę, że lepiej w polskim 
jenzyku, czem bielaruskim. 

Ale to może dla Pani i dla starszych tak, a może jednak młodym... 

No, młodym może tak. No tak. Młodym może i lepiej, ale, jak nam już tam, to lepiej w 
polskim jenzyku. Bo tak z dzieciństwa przyzwyczajone takie. No to jest, wiele często do 
Druzgiennik i Wilna co niedzieli rodzice nas wozili. 

144 Jeszcze u nas w Rubieżewiczach kościół i tam spróbowano było, żeby wszystko to 
przetłumaczyć na białoruski, żeby było po białorusku, lecz babcie kategorycznie się 
sprzeciwiły, powiedziały, że nie mogą teraz nauczyć się w języku białoruskim i u nas 
teraz jest msza jedna tylko w niedzielę, ponieważ no mało ludzi, ale po polsku. 
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We have Mass in Belarusian. Thats what they said, if you live in Belarus, of course its our 
Belarusian language. We can praise God in Belarusian too. But elderly women certainly 
mostly sing hymns in Polish. At first I only went to Polish Mass. And then it was easier for 
us in the village, we come at that time, very early. To Belarusian Mass, that is. I used to 
know everything by heart too, not from the [service] book, when the priest spoke, I replied 
in Polish and got used to Polish. But then in Belarusian, and I started to get them all mixed 
up. (ProdFZ75/2010F)'* 


The interviews show that there are still circles in Belarus which have never 
accepted the presence of Belarusian in the liturgy, although it has been in place 
for two decades. We encounter the largest differences in opinions towards use of 
the language in church among the oldest, older and middle generations. Young 
people rarely categorically oppose the presence of Belarusian in the liturgy. We 
find the most opponents of Belarusian in the western part of the country, par- 
ticularly around Grodno, and fewer in Minsk and the east, where it is usually 
people who had been raised in the Grodno region protesting this phenomenon. 
Poles who consider only Polish to be worthy of use in the sacred sphere give a 
particularly negative verdict on language mixing during Polish Mass, when the 
liturgy takes place in Polish, but sermons and hymns in Belarusian. Churchgoers 
see this as having even Mass, which should be in Polish, taken away from 
them, and as disregard for their right to choose the language used in church. 
Opponents of Belarusian usually include people of the older and middle genera- 
tions, who defend the Polishness of the Church in Belarus and regard Belarusian 
as a low language not worthy of the role of a liturgical language." This group 
includes people of various levels of education, yet many of them have completed 
higher education and are or have been involved in the Polish education of chil- 
dren and teenagers. They are frequently people associated with the commu- 
nity of descendants of the petty nobility or intelligentsia, for whom defending 
Polishness and the mother tongue are of very high priority. 


145 U nas msza pa bielarusku. Uze skazali tak, no szto kto Zyviot v Bielarusi, kaniesznie 
eta nasz jazyk biełaruskij. My możem praslavlaé Boha i pa bielaruski. No na polskom 
tak баркі navierna piesni nie oczeń to mohut рес. Ja piervaje vremia chadziła fsio na 
polskuju mszu, vot. A patom nam zrucznieje v dzierievniu v eto vremia pryjezzajem, a 
tam oczeń rano my prijedziem. No tak na bielaruskuju [mszę]. Ransze ja toże fsio naizuść 
znala. Nie pa ksionszkie, КаК ksionc havaryl atvieczala pa polski i fsio pryuczylasia К 
polskomu jazyku. No a patom иге ра biataruski i stała putać tuda siuda, tuda siuda. 

146 Charles A. Ferguson, 'Diglossia, Word, 1959, по. 15, pp. 325-340. 
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It is also the case, however, that some fervent advocates of using Belarusian 
in church are people with noble roots from Western Belarus. For a researcher, it 
is interesting to note the extremely interesting tendencies they exhibit, uniting 
loyalty to Polishness and the Polish language with acceptance of Belarusian in 
church as well as of the entire Belarusian culture - both high and folk culture. In 
the statements of this group, it is not the rivalry between Polish and Belarusian 
as liturgical languages that is emphasised, but rather the shared Catholic tradi- 
tion in Belarus. 


[...] Polish family and I too admit to these Polish roots. But I work for Belarusian culture. 
Ivery much like this country, language, literature. You see, if this country, trampled, tired, 
having been through so much, right... one likes an exhausted country like this even more 
than one that has had it good. God chooses a birthplace for us, and its up to people whether 
they accept it or not. I admit to Poland, I like Polish literature, what I have from my mum 
and whats entered me. But that doesn't prevent me from liking everything Belarusian too. 
You need to know the history to appreciate everything we have, because we had a history, 
and the language too. (MinKL54/2010F)!7 


The informer went on to say the following: 


Because language is a gift from the Holy Spirit, and if someone tells me that Belarusian isn't a 
nice language, then I say listen, you're sinning against the Holy Spirit. (MinKL54/2010F)'* 


Views categorically opposed to use of Belarusian were not observed among 
younger people. The question that thus arises is what other factors result in 
this language being a worthy and beautiful language of prayer for some, yet 
unacceptable in this role for others. Analysing the relationship between my 
interviewees age and their views, we can conclude that people whose education 
took place no earlier than 1990-1994 are more likely to accept Belarusian in 
church. Less significant is whether they were educated to a higher or secondary- 
school level. What matters is that at the time of the revival of the Belarusian 


147 [...] rodzina polska i ja 1её przyznaje sie do tych polskich korzeni. Ale pracuje na tq 
kulture bialoruskg. Bardzo lubie ten kraj, ten jezyk, literature. No prosze pani, jezeli ten 
kraj zdeptany, zmeczony, nie wiadomo co przezyl, prawda, lubi sie taki kraj итесгопу 
jeszcze wiecej niz kraj, który mial bardzo dobrze. Pan Bög wybiera dla nas miejsce 
urodzenia i od człowieka zależy, czy to akceptuje, czy nie. Ja przyznaję się do Polski, ja 
lubię polską literaturę, kulturę, to, co mam od mamy i co weszło we mnie. Ale to mi nie 
przeszkadza lubić wszystko białoruskie. Trzeba znać historię, żeby docenić to wszystko, 
co mamy, no, bo mieliśmy historię, i język ten. 

148 [...] bo jenzyk jest darem Ducha Świętego i jak mi ktoś mówi, że jenzyk białoruski nie 
jest ładny, to ja mówię, słuchaj, grzeszysz przeciw Duchowi Świętemu. 
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language and construction of its prestige, they were subjected to the influences of 
Belarusian culture and as school pupils or students became familiar with literary 
Belarusian, which was the language of the then political, cultural and academic 
elites. Depending on their views, they might use either Polish or Belarusian in 
their religious lives, but they do not express opinions indicating that they do not 
consider the Belarusian vernacular as appropriate for the liturgy or prayer. The 
shift towards Belarusian in church is not an emotional issue for young people 
studying in Minsk, even though their religious upbringing took place in Polish: 


Lots of people learn [Polish] in Grodno, so they prefer to go to the Polish one [Mass]. There 
aren't many people left in Mińsk, and they try to attend a Polish one. My sister and I go more 
often, which is why we switched to Belarusian. (MinAS21/2010F)'? 


However, the same student is well aware that such views would not be acceptable 
at home, especially to her grandmother, who was responsible for her religious 
upbringing. 

Do you go to Mass in Belarusian at home? 


No, thered be a scandal. She [my grandmother] would say its not right — Polish is the 
mother tongue. For her everything was in Polish, so she doesnt switch to Belarusian. 
(MinAS21/2010F)' 


Participant observation enables distinguishing one more problem. Although the 
presence of Polish or Belarusian in the liturgy continues to be an emotional sub- 
ject for Catholics, for deeply religious people this is of secondary importance. 
They are interested inasmuch as participation in the liturgy must be “dignified”. 
One interviewee said that he had avoided Mass in Belarusian for a long time, 
because although he understood everything, he felt as if he were “mute”, since he 
did not know the responses to the priests words in Belarusian, which hampered 
his participation in Mass. I did not hear complaints from people heavily involved 
in religious life about being forcefully “Russified” or “Polonised” through the 
language of the liturgy. Their attitude confirms the truth they described that the 
dispute over the liturgical language in the Catholic Church in Belarus is not a 


149 Mnogije ucziacca v Grodna, paetamu ani pradalzajut па polskije спаагіс. V Minskie 
astajocca malo ludziej, i to ani starajucca na polskij chadzić. My s siestroj cziaszczie 
chodzim, paetamu tak pałucziajecca, szto па biełaruskij pierieszli. 

150 Niet, był by skandał. Ana [babcia] by skazała, szto tak nielzia, polskij - eta radnoj jazyk. 
U niejo fsio była na polskam, paetamu ana nie priedstavlajet pa-biełaruski. 
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religious question, but *...is embroiled [...] in a much broader political context, 


which makes it all the more the case that it requires restrained deductions"?! 


Language of Prayer 


For believers, prayer is a conversation with God. In personal praying, people 
use memorised standard texts - prayers, their own words, or sometimes simply 
remain silent in the presence of God.!” Whereas the choice of language of the 
liturgy is up to the clergy involved, and an individual may only decide not to 
participate in a service if he or she does not accept the language it is held in, the 
language of prayer is up to the person praying. However, interviews held among 
Catholics in Belarus have shown that this is true only in the case of the younger 
and middle generations. Among older people, other patterns are at work, 
because prayer for them almost always means formalised texts learnt in early or 
later childhood. Older people have a series of standard daily prayers including 
The Lords Prayer, Hail Mary, I Believe in God, The Ten Commandments, Angel 
of God, the Rosary, Chaplets and Litanies, and they also sing the Little Hours. 
In this way, they express their piety and build their bond with God. This is what 
their communal and personal praying looks like. They may sometimes reduce 
the distance when calling out to God to request good health, for example, by 
using a diminutive (in Belarusian: Bożeńka, daj mnie zdarouie meaning "Dear 
God, grant me health") and more frequently appeal fondly to the Virgin Mary 
(in Polish: Matulu kochana meaning "Mother dear"). They recite prayers based 
on formalised texts in the language in which they were assimilated in their 
childhood. In Eastern Belarus, even today, older people use Polish prayer books 
published at the turn of the twentieth century. Between the 1930s and 1990s, 
old missals, prayer books, song books, and old Polish editions of the Bible con- 
stituted the only source of texts for prayer and religious knowledge. These were 
passed on to younger people in families, thus supporting the intergenerational 
transferal of faith. 


Here I have my dad’ Bible still, ГЇЇ show you. My mum had very old books and we divided 
them amongst ourselves, and I ended up with the Bible, and my three sisters a prayer 
book each. I dont read much now, but when winter starts, I read a little [letters], but 


151 Elżbieta Smulkowa, "Tożsamość a tolerancja na Białorusi” [in:] Białoruś i 
pogranicza. Studia o języku i społeczeństwie (Warszawa: Wydawnictwa Uniwersytetu 
Warszawskiego, 2002), p. 508. 

152 Jan Andrzej Kloczkowski, “Jezyk, którym mówi człowiek religijny”, Znak, 1995, no. 12 
(487), p. 185. 
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I can still see them. But the Bibles a keepsake, a souvenir from my mother, thats all. 
(ProdFŻ75/2010F)'* 


Old Polish religious publications had a major impact on the survival of Polish 
religious vocabulary among the population (born in the interwar period) which 
never used Polish. The same group does not have any expectations of the lit- 
urgy being in Polish in church, and yet holds the language in great esteem 
because they learnt their first prayers in Polish. Dorota Kołakowska describes 
this phenomenon: 


The so-called record, the little service book (sometimes in the form of notebooks with 
hymns and prayers copied “from people”) - the basis of what is memorised - is therefore 
a kind of magical legitimisation of prayers. According to my interlocutors, it is not the 
content of beliefs and ritual practices that determines the content of the service book, 
but rather its presence constitutes an authorisation for prayer and ritual. We should 
therefore define the Catholicism of the Belarusian countryside as a "little book reli- 
gion” - a phenomenon from the point where written and verbal culture meet. 


As a sidenote to these considerations, it is worth mentioning that use of Polish is 
very often limited to the religious sphere, and appears only in individual words 
in a Belarusian or Russian text, as well as in common phrases. This is the case 
in Western Belarus in circles in which the primary language is Belarusian or 
Russian, as wellas in Eastern Belarus. An example is the utterance from a resident 
of Prodvino near Bobruisk (Eastern Belarus) quoted above, where Polish lexemes 
are interwoven into a Russian text — “staryje ksionżeczki I a тот siostram toże 
pa malitienniku”, as well as in another quotation from the same town: “cep'er 
3"etki prinim'ajut р'егёц kam'uńju. Kak prszłosa, szto kéonc prijexał, nikto nie 
idzot”. The Polish names of church services also appear in utterances spoken in 
Russian or Belarusian, such as gorzkie Zale (Lenten Lamentations), rózaniec (the 
Rosary), droga krzyzowa (Way of the Cross), or the sacraments — chrzest (chris- 
tening), spowiedź (confession), etc. Alongside these examples of specific lin- 
guistic behaviours, in church one also very often hears the greeting Szczęść Boże 


153 Vot u mienia papina biblija jeszczo astalas, vam pakazu. U тату Буй staryje, staryje 
ksionżeczki, dak my razdzielili miezdu saboj i mnie papala eta biblija, a trom siostram 
юге pa malitvienniku. I vot ja гітоў, cipier ja mala czytaju, a гітоў, kak naczynajecca 
dyk ja czytaju. [bukvy] maleńkije, no paka ja paka viżu, no paniatnaja, eta paniatnaja 
takaja biblija, mamina, fsio. 

154 Dorota Osiecka, “Niechaj rozbiera się Pan Bóg sam, czyli o języku sacrum na 
Grodzieńszczyźnie in: Konstrukcje i destrukcje tożsamości. Wokół religii i jej języka, 
eds Ewa Golachowska, Anna Zielińska (Warszawa: Slawistyczny Ośrodek Wydawniczy, 
2011), p. 185. 
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(or “Godspeed”) and Niech będzie pochwalony (“Praise be"), Z Bogiem (“God be 
with you") etc., before the conversation proceeds in Russian, or sometimes in 
Belarusian among the younger generation. A custom belonging to the sphere of 
linguistic politeness is speaking Polish (where capability permits) in church and 
the adjacent cemetery. This means, for example, that neighbours going to church 
together will speak in Russian or plain speech, before switching to Polish in 
church, usiąść pani Bielenica (“please sit, Mrs Bielenica”), proszę podać książeczkę 
(“hand me the book, please") and then bidding each other farewell in the same 
language after leaving the building. Such customs are documented by the below 
statement: 


When we adults meet next to the church, this used to be all people we knew from the family 
area, from various villages met and everyone spoke Polish. And in the countryside they spoke 
in different ways, the language wasn't Belarusian or anything else. (LidMK76/2010F)'* 


The situations described above are at present characteristic only of the older gener- 
ation, because young Catholics are proficient in Belarusian religious terminology. 

Personal prayer is such an intimate matter that it is not always possible to 
persuade informers to talk about it. It seems, however, that regardless of whether 
they live in Eastern or Western Belarus, the older generation are accustomed 
to praying in Polish. The main reason for this is that transmission of religion in 
families took place in Polish. The below accounts are from Eastern Belarus, and 
refer to the interwar period: 


Did your mum teach you to pray? 
She did, we still pray. 


In what language? 

Polish, Polish. And I only just remembered, I started to learn to read, I wanted to in Polish 
and to pray... we had prayer books, I took one. I knew the Lords Prayer, and then, to read 
letters, I learnt from the prayer book. Thats how I learnt to read. I read a lot, maybe not 
with a correct accent, but I read, I read only the prayer book. I often don't understand 
handwriting, and Id like to ask you, a prayer my mum taught us, but not all the words and 
its not clear. (ProdFZ75/2010F)'56 


155 Jak my juz dorosli spotkamy sie kolo kosciola, to bylo kiedys same znajomstwa tam = 
rodzinnych okolic, z innych miejscowosci spotykali sie i wszyscy rozmawiali ро polsku. 
A tak na wsi rozmaicie rozmawiali, taki język był ni to bialaruski, ni to jaki. 

156 A mama uczyła was malicca? 
Uczyła, uczyła, fsio vriemia my malimsia. 
Na kakom jazykie? 
Na polskam, na polskam. I vot ja toko ciepier zapomniła ja naczała tava uczyć czytać, 
pa polski chaciela, i s ecich malitf... ja... malitvienniki byli u nas, ja brała malitviennik. 
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Prayers were in Polish, but we spoke Belarusian at home and school was Belarusian. Four, 
then three, I completed seven years of school. My grandmother died. She definitely spoke 
Polish, I don't remember that, but she spoke Polish. My grandfather died even earlier, and 
grandmother spoke to her daughter. (LukAH80/2010F)'” 


We can cite more similar stories told by people who do not speak Polish: 


My mum spoke Polish and my father spoke Polish normally. The prayers stuck in the mind, 
and that was all from childhood. 


What about your parents, what language did they speak to each other? 
Polish, Belarusian, and Russian later on. I just remember conversations in Russian. My 
mum taught me the simplest prayers. (ChavGF66/2011M)'^* 


Exceptionally in Eastern Belarus, we come across accounts stating that teaching 
children prayers in the interwar period, when the informers' childhood took 
place, was perceived as a threat to security: 


Which language did you pray in? 
Belarusian. 


And how did your mother teach you? 

No, you know what, Mum didn't teach us anything. And I don't hold that against us. The 
poor thing was scared, she taught us absolutely nothing. She prayed, because she had a 
church service book in Lithuanian. Shed sit and read something to herself, but she couldn't 
read to the children or teach anything. I don't know if she was scared or something [else]. 
But if it had been the case, you know, of not being scared to talk about God, she would've 
taught us. But as it was, she sat and prayed quietly in secret, and nothing else. When the 
church here opened, I prayed, yes. And I told everyone that I was going and learning the 


Ojcze nasz ja to znała, a patom sztoby znać bukvy, ja pa malitvienniku uczyła. I tak ja 
vyuczyla czytać. Ja niemnoho czytaju, no możet i niepravilnaje udareńje, no czytaju toko 
pa malitvienniku. A rukoj szto pisano, ja nie fsio znaju... по... no ji ciepier u mienia, vot 
ja i chacieła i sprasić u vas, ta malitva katoraja mama naucziła... no słava niepołnyje 
niejasnyje i nieoravilnyje... vot. 


157 Malitvy byli u nas na polskom jazykie, apszczalisia na bialaruskom i szkola byla 


[bielaruskaja] czetyrie а patom [tri], siem ja zakonczyla, siem [klasof]. Babuszka 
ana umierla. Ana havaryla pa polski kaniesznie, no ja etaha nie pomniu, no ana 
razhavaryvala pa polski, а dzieduszka vaapszczie rana umier, vot, a babuszka 
razhavaryvala z etaj doczkaj svajej [...] 


158 Maé pa polski havaryla i aciec narmalna razhavaryval pa-polski. Malitvy astalisia v 


pamiaci i fsio z dziectva. 

A raditieli drug s drugam kak razgavarivali? 

Ina polskom havaryli, na bielauskam i na ruskam paslednieje vriemia uze Ja pomniu 
tolko rasijskije razhavory i fsio. [Mad] uczyla samyj prastyje malitvy. 
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Lords Prayer, but certainly for a month I couldn't remember anything, to tell the truth. 
(FashchMN78/2011F)'^? 


Fortunately, young people can no longer recall such dramatic memories. Their 
reflections tend rather to apply to the communicative nature of prayer, and the 
fact that it is not about the beauty of the language, but its comprehensibility. 


I think it should be a language that’s not necessarily beautiful, but in which you can express 
your thoughts more easily. Polish is very beautiful, but its better to pray in a language you 
know. 115 easier in Belarusian, and its more familiar. We hear it very often. Perhaps if 
I talked to someone in Polish, it wouldn't become secondary. (MinAS21/2010F)!*? 


It is sometimes the case that young people stick with prayers in Polish, despite 
using Belarusian in their daily lives. 


And before I even went to school, I was living with my grandma and she taught me the 
prayers in Polish, before I could even read in Belarusian, thats why now I always go to 
Polish Mass, because I find it hard to translate it into Belarusian. 


What about when you're praying on your own to God, what then: Polish or Belarusian? 
Polish, if youre asking for something, you often ask... in Polish, then. If its something you 
[ask] for, for example afterwards in church, they often say that you ask, then in Polish, even 
automatically, you ask. (RubIP22/2011F)'*! 


159 Na kakom jazykie vy malilis? 
Na bielaruskim. 
A mama kak uczila? 
Niet, vy znajecie, mama nas vapszcze nie uczyła niczemu. I toże ni abidy nikakoj na 
тати i niczevo. Ana bajalasia biedna, ana nas niczego nie uczyla, apsalutna niczevo. 
Sama ana malilasia, patamu szto u niejo byla i kniha litofskaja. Ana siadziet, czitajet 
tam szto-ta, nu sztoby ana dzieciam szto-nibué uczyla kavo-ta, niet. Nie znaju ili ana 
bajalasia, ili szto. А tada jesli by szto bylo, КаК etava, znajecie, tak szto p nie bajalisia 
Boha fspaminać, dak eta ana і szto-nibuć тоге być i ucziła by nas. A tak ana sidzieła 
svajim cichonieczka, maliłasa da i nikakich bolsze. Ja uże, kada atkryłsa kaścioł u nas 
maliłasa da, da i fsiem havaru, jak ja czadziła i ucziłasa uojcze nasz, navierna miesiac, 
nie mahła niczevo zapomnić, etava, czesna havaru vam. 

160 Ja dumaju, szto eta dołżen być jazyk, na katoram lechczie vyrazić svai mysli, nie 
abiazatielna krasivyj. Polskij oczień krasivyj jazyk, no jesli ciażeło, łuczsze (molitsia) 
na tom jazykie, katoryj ty znajesz. Na biełaruskam lechczie, i on fsio-taki bliże. My jevo 
cziaszczie slyszym. Możet być, jesli razgavarivala by s kiem-nibuc na polskam, to on nie 
ataszoł by na ftaroj plan. 

161 Bywa, że młodzi trwają przy modlitwach w języku polskim, chociaż na co dzień 
posługują się językiem białoruskim. No i jeszcze nie chodziłam do szkoły, mieszkałam 
u babci i ona nauczyła mnie tych pacierzy w języku polskim, kiedy jeszcze nie umiałam 
czytać po białorusku, dlatego teraz zawsze chodzę na polskie mszy, ponieważ ciężko mi 
jest na język białoruski to przetłumaczyć. 
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А different position is represented by a man several years older, whose religious 
upbringing was also provided by his grandmother, who taught him Polish prayers. 


This informer, however, stresses his multilingualism, present also in prayer: 


Ican choose. I change it, praying variously. For example I've got used to Our Father, Hail 
Mary, Glory Be, I Believe in God in Polish, but I know them in three languages and its good 
to be able to pray in three languages, #5 like three prayers, for example we say the Rosary 
and it starts automatically, I switch off, and for a change, I say one mystery in Belarusian, 
one in Russian, one in Polish. It doesn't make any difference to God what your passport 
says.'* (GrodKL25/2010M)'® 


Yet other accounts refer to changing from Polish to Belarusian in prayer, 
emphasising the fact that Polish is the language the speaker knows less well. 


In fact, I recently switched to Belarusian in prayer, and I learnt quite fast, but my grand- 
mother, grandfather, father and mother used typical prayers in Polish. I think the prayers 
are ninety-percent clear. Of course, some people don't understand, but they just treat it 
like people who used to pray in Latin. Because prayers are not simple words, and you 
can understand them variously. And a woman from Brest stressed it and agreed with 
me that it is much better to pray in Belarusian than in Latin. In my opinion, of course, 
its a church matter. In Vitebsk and Minsk you can easily pray in Belarusian, and people 
speak Belarusian. I went to Minsk, and people also go to meetings there and partici- 
pate in various communities. Not everyone, but they use Belarusian among themselves. 
(GrodJW35/2009M)!* 


А kiedy modlisz się sama przed Panem Bogiem, to jak: po polsku czy białorusku? 
Po polsku, jeśli prosisz coś od siebie, często prosisz o to... to po polsku. Jeżeli coś od siebie 
na przykład potem w kościele, często mówią, że prosisz to, to po polsku i tak nawet 
automatycznie, że nu, prosi się. 


162 The subject of the passport one holds, as a lasting indication of national affiliation, 


appears relatively frequently in the interviews. 


163 Mogę wybierać. Dla odmiany różnie się modlę. Na przykład przyzwyczaiłem się Ojcze 


nasz, Zdrowaś Mario, Chwała Ojcu, Wierzę w Boga po polsku, lecz znam to na trzech 
językach i to jest dobre, że można modlić się w trzech językach, to tak jakby trzy modlitwy, 
na przykład mówimy różaniec i to już się zaczyna tak automatycznie, wyłączam się, 
a żeby zmienić, mówię jedną tajemnicę po białorusku, jedną po rosyjsku, następną po 
polsku. Dla Pana Boga to żadna różnica wpis w paszporcie. 


164 Ja tolki nie tak dauno pierajszou na biełaruskija malitvy na biełaruskaj movie, pryczym 


vyvuczyu (ich) davoli chutka, а zausiody i Барса maja, i dziadula, i mama, i tata 
vykarystouvajuć standartnyja typovyja malitvy na polskaj movie. Malitvy, ja dumaju, 
dzievianosta pracentau zrazumieła, to jeść viadoma, szto niekatoryja nie zrazumieła, 
ale ja prosta da hetaha staulusia tak, jak ludzi raniej malilisia na łacinskaj movie. Tamu 
szto malitva - heta nie prosta słova, nie prosta razumiennie, a moża troszki inaksz. 
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Itappearsthat in the 1990s the burden of religious education was transferred from 
parents to the Church, where religion lessons take place. Very occasionally, the 
first prayers are taught by a grandmother, and very rarely by the parents. Polish 
in the sphere of religion persisted for decades, because in spite of all the external 
difficulties with cultivating religious practices (or perhaps, paradoxically, thanks 
to them), prayers in Polish continued to be passed on within the family. In con- 
temporary young families, this tradition is absent, for two main reasons. The 
first concerns the parents. The generation of today's forty-somethings is heavily 
atheised, while younger parents often themselves use Belarusian in prayer. The 
second reason is that since the early 1990s and the restoration of religious free- 
doms, when religious instruction commenced at churches, parents began to send 
their children for catechisation, which replaced religious education at home. As a 
result, children start learning prayers quite late, and if this happens in catechesis, 
there is a high likelihood that they learn them in Belarusian. These observations 
are corroborated by the words of a priest working in Western Belarus. 


Ninety percent of children begin learning prayer in catechesis at the age of six or seven. 
The generation of grandmas who identify with the Polish-speaking Church is slowly dis- 
appearing. The parents of todays first years, as you have noticed, would often need adults' 
catechesis themselves. Children no longer have any contact with Polish. For some children, 
the Belarusian language is also a problem. (SviBM44/2012)'* 


Paradoxically, the religious freedoms enjoyed by Catholics in Belarus after years 
of persecution of the Church may have contributed to the withdrawal of Polish 
from the sacred sphere in the younger generation. Parents unsure of their own 
religious knowledge entrusted the education of their children to catechists. 
A side effect of the interrupted religious transmission in the family is disruption 
in the transfer of the previous language of the sacred sphere - Polish. 


Vos żanczyna z Bresta, i jana patkresliła, zhadzilasia sa mnoj, szto na bielaruskaj 
movie znaczna lepsz malitvy, czym na lacinskaj. Na moj pohlat, kaniesznie, heta 
sprava kasciola. U Viciepsku, Minsku vielmi dobra molacca na bielaruskaj movie, i 
ludzi razmaulajué na bielaruskaj movie. Vos ja byu u Minsku, akramia taho, szto jany 
molacca, jany chodziać jaszcze va usiakija hurtki, и spulnoty, i pamisz saboj, ше usie, 
ale vykarystouvajué bielaruskuju movu. 

165 Dziewięćdziesiąt procent dzieci rozpoczynają naukę modlitwy na katechezie w wieku 
sześciu czy siedmiu lat. Powoli odchodzi pokolenie babć, które identyfikują się z 
polskojęzycznym Kościołem. Rodzice dzisiejszych pierwszoklasistów często sami jak 
Pani zauważyła, potrzebowaliby katechezy dorosłych. Dzieci już nie mają kontaktu z 
jezykiem polskim. Jest część dzieci, dla których problemem jest również język białoruski. 
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The Function of Russian 


It is impossible to describe the sociolinguistic situation of Belarus without men- 
tioning the role of Russian in the multilingual society. Issues related to Russian 
did not appear in the chapter on the multilingual sacred sphere. Does this mean 
that this language is never heard in Catholic churches in Belarus? 

It is true that Russian is not a language of the liturgy and not used for cre- 
ating the texts of sacred hymns. It does often appear, however, as an auxiliary 
language in which parish announcements are made. It is also sometimes used in 
Polish- or Belarusian-language sermons, which might indicate the low linguistic 
competence of the priest, unable to cope fully with the language in question. 
The presence of Russian may be justified by the fact that the words are directed 
at children. One technique that I heard on a number of occasions was reinforce- 
ment of the most important points of a sermon through repetition in Russian. 
This is also often the language used in instructions to altar servers learning their 
role. All these examples illustrate that the strength of Russian is its communica- 
tiveness and widespread comprehensibility. Once everything is complete in the 
liturgy of Holy Mass, one can leave aside the liturgical Belarusian or Polish for 
a moment and read announcements out in Russia, before blessings are given in 
Polish or Belarusian a moment later. 

The second sphere with the marked presence of Russian is the personal prayer 
of young people. Many of them pointed to Russian as the language of sponta- 
neous prayer, improvised before God; prayer in which one talks about the most 
important things in the language they find easiest. 


ххх 


Му fieldwork carried out in 2009-2012 provided insight into the complicated 
language situation in the Catholic Church in Belarus. Polish and Belarusian 
coexist alongside one another. Polish can be observed to be diminishing in 
the sacred sphere. In Western Belarus, this is a slow process, but observation 
of the linguistic preferences of the young generation leaves no doubt that the 
role of Polish in the Church will be marginalised further. In Eastern Belarus, the 
Belarusian language is now dominant in Catholic churches, although Polish may 
also sometimes be heard. The Catholic Church in multilingual Belarus faces the 
difficult task of allowing all its adherents to participate in a liturgy that will fully 
correspond to their expectations regarding language. 

This chapter could end with a table showing the usage of the various 
languages in sacred “microspheres”. However, such a table would permanently 
link specific languages to spheres of usage, whereas my research has shown that 
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Catholics in Belarus can call upon the tradition of Polish Catholicism as well 
as a variant with a Belarusian linguistic countenance. Both when speaking to 
God in Polish and when they address Him in Belarusian, they draw from the 
extensive legacy of Catholicism that developed at a meeting point of cultures 
and languages. 


3 The National Identity of Catholics in Belarus 
at the Beginning of the Twenty-First Century 


The question I asked myself at the beginning ofthe research was “Will the change 
in the language of the sacred sphere of Catholics in Belarus have an impact on 
their national identification?" The starting point was the situation described by 
anthropologists in the late twentieth century, whereby Catholics identified with 
Polishness because they always prayed in Polish and participated in the liturgy 
in this language. Catholicism functioned as the criterion of socio-cultural iden- 
tification in a multilingual and multi-ethnic society, bearing not only religious 
content, but for many people also patriotic. Nevertheless, Polish was seldom 
the primary language for Catholics, and was often used only in the religious 
sphere. According to anthropologists, the words “Pole” and “Catholic” as well 
as the "Polish faith" and "Catholic faith" were frequently treated as synonyms. 
The concepts "Orthodox Christianity"- Russian faith" and “Russian language”- 
"Orthodox language" operated in a similar symmetric synonymy. As an emphatic 
example showing that this type of thinking continues to prevail among the 
older generation, in one statement I recorded in 2011, an informer referred to 
the priest leading a church service in “the Orthodox language”. Younger people 
I interviewed between 2009 and 2012 also confirmed that they see religious 
divisions as continuing to overlap with national ones. 


What decides if somebody is Polish today - language or religion? 

Religion, religion, if someone is a Catholic, they're probably a Pole. For example, I was in 
charge of a school, and only one girl said she was Ukrainian. One Belarusian, Orthodox, 
but her mum would go to church, and so they go and learn the language, and everyone says 
they are of Polish origins. 


And a Belarusian Catholic? 


Well, thats kind of starting now, but still Belarusian rather means Orthodox. 
(GrodNR30/2009F)'55 


166 Co współcześnie decyduje o byciu Polakiem, język czy religia? 
Religia, religia, jak ktoś jest katolikiem, to prawdopodobnie jest Polakiem. Na przykład 
prowadziłam szkołę i tylko jedna dziewczyna mówiła, że jest Ukrainką. Jeden Białorusin, 
prawosławny, ale mama chodziła do kościoła i tak chodzę i uczą się tego języka, a tak 
każdy mówi, że Polak z pochodzenia. 
A katolik Białorusin? 
No, trochę teraz zaczyna tak być, ale raczej jak Białorusin, to prawosławny. 
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In the context of such statements, one might ask how the term "Pole" should be 
understood in Belarus, and what factors might construct Polish identity. Elzbieta 
Smulkowa and Anna Engelking have both examined this subject at length.!” 
In particular, they highlighted the different meaning of the word "Pole" among 
the Catholic population in Belarus and in the secondary literature on the sub- 
ject. Writing about "Poles" and *Polishness" in the senses functioning in Poland 
has resulted in many disagreements; for the multitude of Catholics in Belarus, 
“Pole” has been (and still is) solely a description of religious identification. As 
Smulkowa notes, “in Belarus, calling Catholicism the Polish faith’ and Orthodox 
Christianity ‘Russian’ has gone beyond popular consciousness. It is so deeply en- 
trenched that, among educated people, it has grown into the well-known stereo- 
type of the Pole-Catholic and 'Belarusian-Orthodox* Today's religious situation 
confounds this stereotype”.'* The author goes on to identify four groups about 
whom the term "Pole" is used in Belarus. The first is the rural Catholic popula- 
tion that uses Belarusian on an everyday basis and Polish in the sacred sphere. 
The second encompasses the residents of former noble districts with Polish 
national identity, regarded as Poles by the local population. On the whole, the 
nobility and their descendants (except Polesye, inhabited by Orthodox Christian 
nobility) are Catholics, and the home language of the older generation is very 
often Polish. The third group derive from the Polish settlers who arrived in the 
Lepiel District from central Poland during the Stolypin land reform. A sepa- 
rate group includes the people living in towns that belonged to the Byelorussian 
Soviet Social Republic before September 1939. They very often come from mixed 
families, or start their own such families, yet the memory of their Polish roots 
endures in their consciousness and acts as a basis for the construction of Polish 
identity. In the aforementioned article, Smulkowa emphasises that Catholicism is 
important as a component of identity for all the groups, yet “it is not always reli- 
gious belief and practices that are important, but the inherited or chosen sense 
of belonging to a specific cultural group or community. The best examples of 
this might be President Alexander Lukashenkos famous saying ja prawoslawnyj 
ateist [1 am an Orthodox atheist’], as well as the aforementioned identification 


167 Engelking, “Јак katolik to Polak ”; Engelking, “Nacje to znaczy grupy religijne”; Anna 
Engelking, “Etnograf wobec stereotypu Polaka z Kresów. Z przemyśleń w 10-lecie 
badań terenowych na Grodzienszczyznie”, in: Kuczyński, Michalska (eds), Kultura i 
świadomość etniczna Polaków (Wrocław: Uniwersytet Wrocławski, Katedra Etnologii i 
Antropologii Kulturowej, 2004), pp. 231-240; Smułkowa, “О wieloznaczności pojęcia 
‘Polak ”, рр. 554-564. 
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of Catholicism with Polishness*'? In a recent book, Engelking notes a dis- 
tinction in the “lower-case” usage of adjectives among residents of Belarusian 
villages; nationalities (which grammatically should be written in the upper case 
in Polish) are used interchangeably with religious identification (which would 
be written in lower case in Polish): “when they call someone polish or russian or 
belarusian, they are mostly referring to [...] synonyms of the terms catholic and 
orthodox [...] analogously with other names of adherents (confessionyms) from 
the interlocutors’ lexicon, such as baptist, muslim, or jew". 

My research from 2009 to 2012 encompassed Catholics with varying national 
identification, since my starting point was the participants’ religion, rather than 
their nationality. It was for this reason too that the majority were profoundly 
religious people with a very serious approach to matters of faith. Questions 
of the choice of language of the liturgy, prayer, and the dependence of these 
choices on national identity were the subject of the in-depth interviews. My 
interlocutors were often young people. These individuals deserve attention, as 
their statements have never been described at length, unlike the often analysed 
identity and language of the older generation of Catholics in Belarus. It is impor- 
tant to examine the identity of the younger generation because, owing to the 
entirely different social conditions in which they grew up and which shaped their 
attitudes, the identity of people born from the early 1970s onwards is constructed 
differently from that of older people. Statistics show an intensive process of 
Belarusianisation (the two most recent censuses have indicated that the number 
of Poles in Belarus has dropped by a quarter). As a result, it is worth considering 
what causes these changes and what it is that constructs Polish or Belarusian 
identity in the middle and younger generation of Catholics, what role the family, 
local community, and contacts with Poland play in maintaining this identity, and 
what are the contemporary transformations in the model of religiosity. 

What my interviewees had in common was active engagement in the life of 
the Belarusian Church, as well as the fact that their childhood or early youth (or 
their education as a whole) occurred in the first half of the 1990s - a breakthrough 
period for the Catholic Church in Belarus as well as for the Belarusian language 
(although initiation to the faith - christening and the First Holy Communion - 
had taken place during the Soviet period). 


169 Ibid., p. 558. 

170 Anna Engelking, Kołchoźnicy. Antropologiczne studium tożsamości wsi białoruskiej 
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At this time, the following events took place in the Catholic Church in 
Belarus: in July 1989, the Holy See appointed Bishop Tadeusz Kondrusiewicz 
as the apostolic administrator of the diocese of Minsk for Catholics in Belarus; 
in September 1990, the Major Seminary in Grodno was opened; on 5 July 1992, 
the metropolitan commission for translation of liturgical texts and religious lit- 
erature into Belarusian was founded, thanks to which a large number of litur- 
gical texts and other materials were prepared for publication. Furthermore, the 
Conference of Catholic Bishops of Belarus was founded, meeting for the first 
time on 11 February 1990. Its first president was Cardinal Kazimierz Świątek.” 
This list of events demonstrates the normalisation of the situation of the Church 
and the reconstruction of its structures in the country. At the same time, as 
we have seen, the beginning of the 1990s marked a brief period of revival of 
Belarusian as state language, and the high prestige it enjoyed as a result. It was in 
these conditions that my informers grew up. 

The next characteristic they had in common was that they had each spent a 
considerable amount of time in Poland. There were various reasons for these 
stays. Some had studied in Poland, while others had gone there for work. They 
had spent between one and several years there, and often continue to divide their 
time between Belarus and Poland, working in the latter while providing care for 
their families in the former. 

Yet my interviewees most characteristic feature was their active faith and 
close relationship with the Belarusian Catholic Church. This was where the sim- 
ilarities ended, as each had his or her own path to the faith. Some were from 
peasant families (their parents' generation were raised in the countryside), where 
the Catholic religion often dictated Polish national identity. Others had grown 
up in mixed, often religiously indifferent families, and their own religiosity had 
been shaped by various factors in their early youth. I also met the descendants 
of noble families, in which ardent Catholicism and Polishness continue today to 
be passed on to children. 

Analysis of the discussions on the subject of Catholics’ identity in Belarus in 
the early twenty-first century should begin with a brief theoretical reflection on 
the definition ofidentity - such a common term in the contemporary humanities. 
Antonina Kloskowska writes that "identity should be understand in procedural 
terms, like the personality or self according to Mead. For identity is a subjec- 


tive, self-reflexive aspect of the personality"; “Human individuals are placed, 


171 Smułkowa, “Rozwój Kościoła katolickiego w republice Białorusi, pp. 501-508. 
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or locate themselves, within diverse relations, without completely exhausting any 
of them, and drawing certain elements of self-definition from each of them”! In 
her article "Wokół poczucia tożsamości mieszkańców Białorusi” [The Problem 
of the Sense of Identity of the Inhabitants of Belarus], Elżbieta Smutkowa defines 
identity as a set of "factors that are important from the perspective of the total 
self-identification of an individual and group and their definition by others”.'”* 
Both Kłoskowska and Smułkowa emphasise the fact that the identity of an indi- 
vidual is a complex, multidimensional concept that may evolve. 

Małgorzata Melchior draws attention to another aspect, taking the perspective of 
the researcher and the research subject into account, and proposing a terminolog- 
ical distinction into identity and sense of identity: 


When we speak [...] of the identity of an individual (as well as group), we usually have in 
mind, as it were, the “objective” “objectivised’, or “external” meaning, i.e.: a certain way of 
perceiving an individual (or group) by others, which constitutes an attempt to answer the 
question ^who are they?" The term "the sense of identity of an individual" (but not group), 
meanwhile, is used to refer to the subjective way in which an individual perceives himself or 
herself when attempting to answer the question ^who am I?" These two aspects of the issue 
may be expressed as an opposition, e.g. an individuals internal and external identity, sub- 
jective and objective, assigned by the social environment and experienced (or constructed) 


by the individual him- or herself." 


It is worth prefacing the statements of my interviewees with a quotation from an 
article by Anna Engelking: 


[...] my interviewees sense of Polishness is an extremely complicated phenomenon, 
made up of diverse elements, dynamic, and subject to the effects of both traditional 
mental frameworks with feudal roots and the contemporary cultural and political 
conditions of a post-Soviet society and state. It is thus far removed from the popular 
stereotype of "Poles from the Eastern Borderlands’, which sees them as our separated 
compatriots, yearning for the homeland and finding solace in piously cultivated Polish 
culture and in a profound attachment to the Polish language and the Catholic faith. At 
the same time, it is a phenomenon that eludes syntheses and generalisations; it is most 
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adequately spoken of in individual terms, from the perspective rather of specifics and 
details than a society-wide one with its statistical data and the results of questionnaires." 


The statements quoted below display different understandings of Polishness: a 
traditional one - referencing the parents’ and grandparents’ Polish roots; and 
a more recent one - involving reflection on the complexity of ones own situ- 
ation. For the older generation, being Polish resulted from being born into a 
Catholic family, baptism in the Catholic Church, and the perpetuated custom of 
praying in Polish. Young people also fulfil all these criteria, but they themselves 
call their own Polishness into question. The interviews with younger people also 
contain references to the criterion of participation in Polish culture, familiarity 
with Polish history, and the clear motif of a strong connection with the region of 
Belarus in which they grew up, and which functions as their “small homeland”. 
Many statements referred to a two-tier identity - a sense of belonging to the local 
community, which they call Belarusian, and loyalty to Poland. Affiliation to their 
place of birth is marked very strongly in the quoted statements: 


I'm local. I'm Polish and Tm from Belarus. (GrodKS38/2010M)'? 
One young man said: 
Icounted myself as Polish, because everyone’ Polish on my dad’ side. (стодАВ26/2009М)'” 


As Iknow the family of this interviewee well, I can add that it is a Catholic family 
of peasant roots that does not use Polish outside of the religious sphere. The 
grown-up children learned their Polish through active participation in the life of 
the Grodno Church as well as independent language learning. 

Another has the following to say about his family: 


I grew up in Grodno, my family wasn't all Catholic, my father was a Catholic, with a Polish 
passport, my mother comes from an Orthodox family and isn't a churchgoer. My grand- 
mother had a big influence [on us]. We went to her place for the summer. She has a Polish 
passport and an entire Polish family, shes a true believer. It was her doing that we had our 
First Communion and were christened. (GrodKJ26/2010M)'” 


176 Anna Engelking, “Etnograf wobec stereotypu Polaka z Kresów. Z przemyśleń w 
10-lecie badań terenowych na Grodzieńszczyźnie in: Kuczyński, Michalska (eds), 
Kultura i świadomość etniczna Polaków, pp. 232-233. 

177 Jestem miejscowy. Jestem Polakiem i jestem z Białorusi. 

178 Liczyłem się Polakiem, bo z taty korzenia wszyscy Polacy. 

179 Wyrosłem w Grodnie, rodzina moja nie była cała katolicka, mój ojciec był katolikiem, 
w paszporcie Polak, matka pochodzi z rodziny prawosławnej, niepraktykująca. Duży 
wpływ miała moja babcia. Na lato byliśmy u babci. Ona w paszporcie ma Polka i cała 
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The family home and the environment in which they grew up gave them a sense 
inherited from their parents and grandparents of being Poles and Catholics. 
However, their independent choices are usually associated with confrontation 
with the new setting they encounter during their studies or work. For many, such 
a confrontation took place in Poland, and for others in Minsk or another large 


city in Belarus. Without any suggestions from the interviewer, the answer to the 
question about their nationality often came in response to the situation they had 


encountered in Poland. 


I felt Polish, I knew the Polish culture and language, but I didn't understand a lot of 
things. I'm supposedly Polish, but there are many things I don't understand, the spirit here 
was completely different. I didn't need a lot of time to get used to it, although you need a 
little time. I felt strange, and understood the language a bit, but I felt slightly depreciated. 
(GrodAB26/2009M)'** 


For people speaking Polish at home and cultivating Polish traditions, going to 


Poland to study often entailed trauma and disappointment. 


In the preparatory courses we were all together, and then in the first year at university 
I was alone, nobody in the group knew that I was from Grodno, only one girl was friendly 
with me, and later it came out during lessons, because the lecturer said "I understand 
that you might make mistakes, because you didn't go to Polish school, you're from there", 
and then half the group didn't say hello to те any more. And then I always had to prove 
I wasn't different or worse. That was 1991. But later too, when I was back in Grodno after 
university, a couple of students complained that one girl even in Warsaw said that Poles’ 
attitude towards her was unbearable, because for them, for those who live there, citizens, 
students, were Russkies, and no matter how you dress it up, you'll always be a Russki. 
(GrodIC40/2010F)!*! 


rodzina polska, ona jest prawdziwy człowiek wierzący. Dzięki niej byliśmy u Komunii і 
byliśmy ochrzczeni. 

180 Czułem się Polakiem, znałem kulturę i język polski, ale wielu rzeczy nie rozumiałem. 
Niby jestem Polakiem, ale wielu spraw nie rozumiem, tutaj ten duch był zupełnie inny. 
Nie trzeba by mi było dużo czasu, żeby się przyzwyczaić, chociaż troche czasu potrzeba. 
Dziwnie się czułem i trochę języka znałem, ale się czułem trochę pomniejszony. 

181 Na zerówce to byliśmy wszyscy razem, a na studiach na pierwszym roku byłam sama, w 
grupie nikt nie wiedział, że jestem z Grodna i tylko jedna dziewczyna ze mną kolegowała 
się i później wyjaśniło się to w trakcie zajęć, bo wykładowca powiedział, „ja rozumiem, że 
pani może popełnić jakieś błędy, bo nie kończyła szkoły polskiej, bo jest stamtąd”, to już 
połowa grupy się ze mną nie witała. I już zawsze trzeba było udowadniać, że nie jesteś 
jakaś inna czy gorsza. To był 1991 rok. Ale później też, jak już byłam tu w Grodnie po 
studiach, to parę studentów narzekało, jedna dziewczyna nawet w Warszawie mówiła, 
że jest nie do zniesienia stosunek do niej ze strony Polaków, bo dla nich, dla tych, co 
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This quotation suggests that the author was not "outed" either by language or 
by her appearance or material situation, but rather by a lecturers direct com- 
ment. The disappointment at the situation in Poland is all the greater, the more 
resentments are associated with Polish origin in Belarus. 


[...] I was at school, I felt, lets say, a certain limitation because of being Polish, because 
Im "Przeczka”,** and kind of felt worse, and when I went to Poland, on the other hand, 
it turned out I was different there too. Here they treated me as an outsider, but in Poland 
I was an outsider too, and that hurt, but I realised that there are bad people, and people 
are different. And that doesn't depend on the country. Id like to live in Poland, and per- 
haps because I'm more self-aware now, maybe more confident, and I wouldn't feel I had 
anything to prove to anyone. As a young person, after school, it was a shock, I couldn't 
understand... and thats why theres such an attachment to the small homeland, the place 
of birth, because its your own, your backyard, a kind of refuge, family. It might be easier to 
say that you're a Belarusian in Poland than proving I'm Polish the whole time. Its a sort of 
conformism, maybe. (GrodIC40/2010F)'9 


In the last sentences, the speaker makes the extremely important claim that a 
very common reason why individuals studying in Poland deliberately opt for 
the Belarusian national option is the student community rejection of people 
arriving from Belarus, who are not regarded as Poles. The lack of acceptance 
from the Polish community, coupled with the assertion of distinct cultural 
differences and longing for their closest environment, means that the Belarusian 
identification option prevails. This is confirmed by the following statements: 


Itend to define myself as a Belarusian, because I don't feel the same connections to Poland - 
they might be Slavic nations, but the people are different. While studying in Poland, 


mieszkajg, dla obywateli, tych studentów, to my jestesmy Ruscy і tam choé Ьу$ ozlocil, 
to zawsze bedziesz Ruski. 

182 Przek or Przeczka are nicknames given to Poles in Belarus, alluding to the high 
frequency of prz consonant clusters in Polish. 

183 [...] jak byłam w szkole, to czułam powiedzmy jakieś ograniczenie, że jestem Polką, bo 
„Przeczka” i to tak jakbym czuła się gorzej, jak pojechałam do Polski, to okazało się, z 
innej strony, że ja jestem też inna. Tu mnie traktowali jako osobę obcą, a w Polsce też była 
obcą i to mnie bolało, ale zrozumiałam, że są ludzie źli i różni. I to nie zależy od państwa. 
Chciałabym mieszkać w Polsce i może, dlatego, że już jestem bardziej świadoma siebie, 
może pewniejsza i nie czulabym się tam, że muszę coś komuś udowadniać, a jak człowiek 
młody, po szkole to jednak było takim szokiem, ja nie mogłam zrozumieć... i dlatego 
jest takie przywiązanie do tej małej ojczyzny, miejsca urodzenia, bo tu jest swoje, swoje 
podwórko, taki azyl, rodzina. To może łatwiej powiedzieć, że się jest Białorusinem w 
Polsce niż cały czas udowadniać, że ja jestem Polakiem. To jest taki może konformizm. 
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Ibecame interested in history. I think that mostly my self-defining occurred in Poland, I felt 
a sense of belonging to this land (Belarus), to this region. (GrodKP32/2010M)** 


Another informer said: 


Itd be hard to call myself Polish, I like Poland, but I love Belarus, I feel that I'm from here. The 
difference between Poland and Belarus gets smaller every year. You feel bigger differences in the 
countryside. (GrodFG24/2010M)'*° 


А young priest spoke movingly, and at greater length: 


I was in Poland, I discovered my Polish origins and I'm discovering my incredible love for 
my homeland. You need to strike the right balance so as not to lose your Polish nationality 
and not lose your Belarusian uniqueness. We are needed by Belarus as a minority, because 
we form new values, a different Belarus. I wasn't taught [the rhyme] “Who are you? A little 
Pole". What I love is the Grodno Region. Because I don't feel attached to the Kashubs or 
Highlanders, although I have friends there. I have Soviet humour like the Ukrainians. Poles 
don't understand that. I'm different from a Pole. Poles couldn't accept Ukrainians because 
they remembered the Polish-Ukrainian battles, and yet I didn't even know about them. 
I cant fully identify with Poland. Faith has empowered me, because I'm needed just as 
Iam. I can't tell Belarus that Im not her son, and I can’t tell Poland that I didn't leave her. 
I'm needed here for people like me. I'm a Belarusian of Polish origin, Russian-speaking. 
We're different from the Catholics of other dioceses of Belarus. Were very closely attached 
to Poland, but were becoming more distant. (GrodAW35/2010M)'** 


184 Okreslam sig raczej jako Bialorusin, powiem dlaczego, bo nie odczuwam takich 
związków z Polską, niby słowiańskie narody, ale to są inni ludzie. W czasie studiów 
w Polsce zacząłem się interesować historią. Myślę, że w większości moje dookreślenie 
dokonywało się w Polsce, poczułem przywiązanie do tej ziemi (do Białorusi), do tego 
regionu. 

185 Trudno mi jest powiedzieć, że jestem Polakiem, lubię Polskę, ale kocham Białoruś, 
czuję, że jestem stąd. Różnica pomiędzy Polską a Białorusią jest z każdym rokiem coraz 
mniejsza. Na wsi czuje się większe różnice. 

186 Jak byłem w Polsce, odkryłem swoje pochodzenie polskie i odkrywam niesamowitą 
miłość do Ojczyzny. Trzeba znaleźć złoty środek, żeby nie utracić swojej narodowości 
polskiej i nie utracić swej białoruskiej specyfiki. My jesteśmy potrzebni Białorusi, 
jako mniejszość, bo tworzymy nowe wartości, inną Białoruś. Mnie nie uczyli, „kim ty 
jesteś - Polak mały”. To, co kocham, to Grodzieńszczyzna. Bo ja nie czuję się związany 
z Kaszubami, góralami, choć mam tam przyjaciół. Mam humor radziecki jak Ukraińcy. 
Polacy tego nie rozumieli. Różnię się od Polaka, Polacy nie mogli przyjąć Ukraińców, 
mając w pamięci walki polsko-ukraińskie, a ja nawet o nich nie wiedziałem. Nie mogę 
utożsamiać się w pełni z Polską. Wiara mi dodała skrzydeł, że potrzebny jestem tu 
właśnie taki, jaki jestem. Nie mogę powiedzieć Białorusi, że nie jestem jej synem, i nie 
mogę powiedzieć Polsce, że nie wyszedłem od niej. Jestem tu potrzebny dla takich ludzi 
jak ja. Jestem Białorusinem polskiego pochodzenia, rosyjskojęzycznym. Różnimy się od 
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This informer can be said to be characterised by a multi-level cultural and national 
identity. He has a strong awareness of his "Polish roots" (a term which residents 
of Belarus perceive differently from Polish researchers), and understands that 
the contemporary transformations of the Catholic communities in Belarus, even 
in the Grodno Region, are moving towards Belarusianness. It is extremely inter- 
esting to note in this priests statement that he views this multi-level identity as 
an internal asset that helps him in his service of people with similar experiences. 
Engelking writes the following of such people: “Much more nuanced and careful 
description is needed [...] for cases of Belarusian patriots, declaring themselves 
as Poles (because they are Catholic), cultivating Belarusian literary language; 
young people who, as Poles from Belarus inheriting the local Catholic-Polish 
tradition of their parents and grandparents, went to Poland to study, and return 
as people rejected by the mythologised homeland, branded with the stigma 
‘Russkies, but also no longer identifying with local Polishness”.'” Dzwonkowski, 
Gorbaniuk and Gorbaniuk come to similar conclusions: “[...] people during 
their stay in the country of their ancestors have experiences that contribute to 
the reevaluation of their previous identification and national belonging, to the 
detriment of identification with Polishness"!** These claims are largely correct, 
with the exception ofthe authors' initial premise that Poland is the country of the 
ancestors of all students arriving there from the former USSR. 

The fact that national identification often depends on the social context and 
external circumstances is demonstrated by the below statement: 


Maybe talking to people shows they sometimes feel Polish, sometimes Belarusian, its usu- 
ally the older generation, because for example my grandma said "how are you a Belarusian 
if I'm a Pole?" I always kind of was, and some grandmas speak Polish in the area where 
I live, because here in Minsk I'm not sure what exactly the situation is. Where Grodno is, 
my brother for example, whos been living there three years or so, he feels Polish already. 
And he speaks a little Polish. Because he lived near Naroch too, and they don't speak Polish 
at all, but after three years he speaks a little. He lives with the family, so the identity might 
look different depending on the situation. (MinOS20/2011F)!'*? 


katolików innych diecezji Bialorusi. Jeste$my bardzo silnie zwigzani z Polskq, ale sie od 
niej oddalamy. 

187 Engelking, “Etnograf wobec stereotypu Polaka z Kresów 5 р. 238. 

188 Dzwonkowski, Gorbaniuk, Gorbaniuk, Postawy katolików obrządku łacińskiego, 
p. 138. 

189 Białorusinką, skoro ja jestem Polką, zawsze byłam jakoś tak, i niektóre babcie tak 
rozmawiają po polsku mianowicie w tej dzielnicy (w okolicy) gdzie ja mieszkam, bo 
tutaj w Mińsku jeszcze nie wiem tak dokładnie sytuacji. Bo tam gdzie jest Grodno, mój 
brat na przykład, jaki tam mieszka chyba trzy lata, już się czuje za Polaka. I trochę 
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This statement comes from a female student from Pastavy. Her family, who live in 
an area where Catholicism is dominant, identify as Polish and use this language 
in the sacred sphere. After moving to Minsk for university, she became active in 
academic religious organisations. Student meetings take place in Belarusian. By 
changing the language of the sacred sphere, the informer also changed national 
option, taking the side of Belarusianness. Her brother, who found himself in a 
Polish-speaking environment, chose the Polish national option and the Polish 
language of the sacred sphere. 

This story might serve as a model illustration. But this is not always the model 
that is followed. Many interviews revealed much more complicated and mul- 
tifaceted patterns. It is extremely interesting to analyse the statements of two 
female students who grew up in Polish-leaning Catholic families, who made 
entirely different decisions during their studies in Minsk and confrontation with 
Belarusianness. The first switches to using Belarusian in prayer and the liturgy, 
although her grandmother was in charge of her religious upbringing, which took 
place in Polish. The consistent shift to Belarusian in the sacred sphere (while our 
interview took place in Russian) does not change her Polish identity. 


Ithink it starts in childhood. My grandma was Polish, and would often talk about life at 
the time [the interwar period - she was born in 1925], and everyone in our family saw 
themselves as Poles. I always say Im Polish if they ask. My patronymic - my dad’s name 
is Wojtek [a typical Polish name]. At university they ask: Catholic? Pole? Or they might 
say, "from the Grodno Region?" (MinAS21/2010F)'*? 


In this person's case, the order of language and national identity follow sepa- 
rate paths. The conviction about the Polishness of one's family taken from home 
was not verified in adult life. The language of everyday communication does not 
change - in Minsk, it remains Russian, with plain speech used at home. What 
does change, though, is the language of the sacred sphere, although this does not 
affect national identification. It is important to add here that the interviewee had 
never been to Poland nor did she have the opportunity for confrontation with a 
different form of Polish, despite having the Polish Card. 


rozmawia w języku polskim. A też mieszkał niedaleko Naroczy i ро polsku те rozmawiał 
wogle, a po trzech latach już trochę mówi. Z rodziną mieszka to znaczy, że w zależności 
od sytuacji może się ta tożsamość różnie klarować. 

190 Ja dumaju, szto eta idziot iz dziestva. Babuszka była polka, ana raskazyvała mnoga, 
kak żyła f cie vriemiena (ana była 1935 goda razdzienija), i fsie u nas f siemje palaki 
sczitajucca. Ja fsiegda gavariu, szto polka (kagda spraszyvajut). U mienia otcziestva - 
рари zavut Vojciek. V univiersitietie spraszyvajut "kataliczka?", "palaczka?", ili mogut 
skazać: "naviernaje, iz Grodnienskaj oblasci". 
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When asked which identification was the fundamental and most important 
one to her (which could not be changed), she replied: 


First of all, Pm a Catholic, then a Pole, then other things. It's definitely hardest to change 
religion. I think its completely impossible. As for nationality, you don't think about it. 
A Poles a Pole. (MinAS21/2010F)!*! 


The second student makes entirely different choices. The town she comes from, 
although not far from Minsk, was within Poland's borders in the interwar period. 
Like the previous interviewee, she comes from a family with Polish traditions, 
and learnt her first prayers in Polish from her grandmother. We could say that the 
starting point for both interviewees - their family situation and place of birth - is 
comparable. However, the second student declares herself to be Belarusian, and 
uses the Belarusian language on an everyday basis within student circles. 


I was born in Belarus, so I feel more, well... my homeland is Belarus.'” 


The Polishness of her family - parents and grandparents - is not placed in doubt, 
and in fact, she speaks unequivocally about her Polish roots: 


Do your parents regard themselves as Poles? 

Yes, their certificates say they are Polish. Because my fathers parents are from Bialystok, 
he was born here. Although they can't say anything in Polish, they understand, still they're 
Polish. (RubIP22/2011F)*? 


During our long interview, we attempted to identify what factors made my 
informer feel Polish, and what made her Belarusian: 


Well, Belarusianness here for example in the language, because we speak Belarusian, not 
Russian, lots of people speak it here. Even my grandma speaks Belarusian, but with Polish 
words, but if we say its a mixed language, then its rather mixed between Belarusian and 
Polish, not Russian and Belarusian. 

And then, what else, the fact we were born in Belarus, and Polish, if there was no Polish at 
school, we might not even be able to speak it, wed still recite prayers, sometimes even not 
understanding what they meant. 


191 Na piervaje miesta pastavila by, szto ja kataliczka, patom polka, patom drugije vieszczi. 
Naviernaje, f piervuju oczierieć, budziet trudna s rieligijej, ciażeleje ejo pomieniac. 
Dumaju, vaapszczie nievazmozna. A a nacianalnasci nie zadumyvajeszsia. Polka 
i polka. 

192 Urodzilam sie na Bialorusi, dlatego tu czuje sie bardziej, no... ojczyzna jest Bialorus. 

193 Twoi rodzice uważają sie za Polaków? 

Tak, no u nich tam w świadectwie napisane, że są Polakami. Ponieważ rodzice ojca z 
Białegostoku, no on już urodził się tutaj. Chociaż po polsku nie umią nic powiedzieć, 
no rozumią, mimo to są Polakami. 
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If you say youre Belarusian, you identify with the territory? 
Yes. 


If you say you're Polish? 
The fact that all my grandmas, grandads, great-grandparents, ancestors are Polish. 


What about your religiosity, where would you put yourself - on the Belarusian side or 
the Polish one? 
Polish. (RubIP22/2011F)* 


As the above interview demonstrates, just as one can use several languages in 
life, serving various distinct fields permanently and separately (a state that socio- 
linguistics call diglossia), the various spheres of life can also be divided, with 
some being identified with Polishness, and others with Belarusianness. For one 
of my interviewees identifying as a Pole, Belarusianness was associated with the 
language of the sacred sphere, while for the other, who identified as Belarusian, 
the entire sphere of religion together with the language was part of her Polish 
heritage. The interview with the student culminated with a question about her 
hypothetical choices concerning the not too distant future: 


And when you teach prayers to your children, will you teach them in Polish or in 
Belarusian? 

My situation is that if I have children, and my husband speaks Russian to them and 
I Belarusian, Id like the children to learn both languages, and I will speak to them in 
Belarusian, but of course ГЇЇ teach the prayers. I'll see which church, what language 
Mass will be held in, if its in Belarusian in the town or village Tm living in, if Mass is in 


194 No, białoruskość и nas na przykład w języku, ponieważ my rozmawiamy po białoruski, 
nie po rosyjsku, wiele osób tutaj rozmawia. Nawet babcia, nu, po białoruski, lecz ze 
słowami polskimi, ale to tak bardziej, jeżeli to mówić, że to język mieszany, to on 
mieszany pomiędzy białoruskim i polskim, nie pomiędzy rosyjskim i białoruskim. 
Potem, no, co jeszcze, że my urodziliśmy na Białorusi i polski, jeżeliby w szkole nie było 
języka polskiego, to nawet mogliby i nie rozmawiać, no tak pacierze by odmawiali, ale 
tak nawet bez zrozumienia, o co chodzi. 

Jeśli mówisz, że jesteś Białorusinką, to się identyfikujesz z terytorium? 

Tak. 

Jeżeli mówisz, że jesteś Polką? 

Że moje wszystkie babcie, dziadki, pradziadki, przodki są Polakami. 

A jeżeli chodzi o twoją religijność, gdzie byś ją umieściła — po białoruskiej stronie 
czy po polskiej? 

Po polskiej. 

195 Justyna Straczuk wrote about the applicability of sociolinguistic theories to 
anthropological research in her book Cmentarz i stół ( Cemetery and Table”) 
(Wrocław: Wydawnictwo Uniwersytetu Wrocławskiego, 2006). 
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Belarusian there, I'll have to teach them their prayers in Belarusian, but Id really like them 
to know Polish too. (RubIP22/2010F)'*5 


What is most interesting in this passage is the pragmatism with which the 
informer approaches linguistic issues. Belarusian is important, but Polish should 
also play a role in her children's education. The most important thing, however, 
is the language in which services in the church they attend will be held. 

ххх 

Analysis of the interviews reveals that the informers' identity is not uni- 
form, but comprises many levels, or rather currents running parallel to each 
other. According to Anna Engelking, in the Polish-Belarusian Borderlands it is 
constructed “[...] from such elements as religious, local, state and national iden- 
tity, which form often very complex interdependencies".? 

My interviewees do not see Belarusian elements as antagonistic with Polish 
ones. One might have a Polish family past and yet choose a Belarusian present. 
One can pray in Polish and sympathise with the Belarusian opposition. If we 
add to this the ubiquitous presence of Russian culture and language, we see that 
it is possible to listen to Russian youth music and read Russian literature, attend 
Polish Mass and declare oneself as a Belarusian. Just as in polyphony the theme 
first appears in the first voice, before resounding in the second voice or bass, 
Polishness can also be connected to religion or nationality or family heritage. 
In literature on multilingualism and identity, this kind of polyphonic identity is 
known, following Joshua Fishman, as di-ethnia.?* Smulkowa uses this term to 


196 A jak bedziesz uczyla swoje dzieci pacierza, to bedziesz je uczyla po polsku czy po 

bialorusku? 
Mam taką sytuację, że jeśli będę miała dzieci, a mąż rozmawia w języku rosyjskim, ja 
rozmawiam po białorusku, to chciałabym, żeby dzieci uczyli się i tego, i tego języka, 
lecz będę z nimi rozmawiała po białorusku, ale oczywiście, że będę uczyć pacierzy. No 
jeszcze będę patrzeć jaki kościół, w jakim tam języku będą msze, no jeżeli tam msze po 
białorusku w tym mieście, gdzie będę mieszkała, czy tam we wsi, jeżeli msze tam będą 
po białorusku, muszę uczyć po białorusku pacierza, lecz bardzo będę chciała, żeby język 
polski też znali. 

197 Engelking, A., Kim jest „człowiek pogranicza”? Uwagi o tożsamości z perspektywy 
badacza i z perspektywy podmiotu - przykład białoruski. In Anna Engelking, Ewa 
Golachowska, Anna Zielińska (eds), Tożsamość — Język - Rodzina. Z badań na 
pograniczu słowiańsko-bałtyckim. Warszawa: Slawistyczny Ośrodek Wydawniczy. 
p. 264. 

198 Joshua Fishman, “Bilingualism and Biculturism as Individual and as Societal 
Phenomena’, in: The Rise and the Fall of Ethnic Revival, eds Fishman et al. (Berlin- 
New York: Walter de Gruyter), pp. 47-48. 
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describe the situation in Belarus with the Belarusian and Russian elements in its 
contemporary culture, and also finds references to the symbiosis of cultures at 
the time of the Grand Duchy of Lithuania." Straczuk, meanwhile, in her anthro- 
pological description of the Borderlands, cites Fergusons sociolinguistic con- 
cept of diglossia,"? revealing the mechanism of social multilingualism among 
the residents of the Borderlands complementary to their multiculturalism.” The 
legacy of this multiculturalism is not only the interviewees’ complex identity, but 
also the originality of the Catholic Church in Belarus, with its unique blend of 
Belarusian and Polish elements. One of the informers puts this as follows: 


You can't talk about the Belarusian Church or Polish Church, theres the Catholic Church in 
Belarus or Italy, or in Poland. And that’s correct. Theres the Catholic Church in Belarus and 
it has Polish traditions in its history too, and thats very beautiful. (MinKL54/2010F)*” 


Research on the links between nationality and religion confirm the existence 
of a process of departure from nationality being defined through religion. Piotr 
Rudkouski outlines why this is a good situation for Catholicism in Belarus, 
stating that “at first glance it might seem paradoxical, but ат an advocate of both 
Polonisation and Belarusianisation. [...] Both Polonisation and Belarusianisation 
(of course other national projects might also come into play here) are desirable 
phenomena, and extremely important for forming a civil society in Belarus and 
the emergence of a space for intercultural dialogue” 

My research on the language of the Catholic population in Belarus conducted 
in 2009-2012 resulted in similar conclusions. The respondents of Polish nation- 
ality and belonging to the Roman Catholic faith consider it possible to under- 
take a conversion in terms of their nationality while remaining within the same 
denomination. The political transformations that occurred in the late 1980s and 
early 1990s brought about a change in the situation of the Church in Belarus. 
At the same time, the model of religiosity was reconstructed, gradually moving 
away from issues of national identification. Religious practices are becoming a 
personal matter, depending less and less on pressure from the local or family 
community. Nationality choices are also a question of individual choices. The 


199 Smulkowa, “Dwujezycznos¢ ро bialorusku”, p. 421. 

200 Ferguson, “Diglossia”. 

201 Straczuk, Cmentarz i stól, p. 13. 

202 Nie wolno mówić Kościół białoruski czy Kościół polski, jest Kościół katolicki na Białorusi 
czy w Italii, czy w Polsce. I tak jest prawidłowo. Jest Kościół katolicki na Białorusi i on 
ma w swojej historii tradycje polskie też i to bardzo piękne. 

203 Rudkouski, Powstawanie Białorusi, Wrocław 209, p. 204. 
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representatives of the middle and younger generation have greater contact with 
different models of behaviours and values offered by school, university, youth 
subcultures, work, the mass media, and the internet. Language issues, such an 
emotive subject in the older generation, are not as significant for young people, 
who no longer perceive Belarusian literary language as a low language unsuited 
to serving the sacred sphere. Meanwhile, multilingual communication in Polish, 
Belarusian or Russian has become an everyday practice. 


Conclusions 


The observations I made during the research in 2009-2012 confirm the pro- 
cess, identified by scholars, of the “de-Polonisation” of the Catholic Church in 
Belarus. Yet this phenomenon is considerably more complex than many studies 
devoted to these issues suggest, and I would argue that examining it solely in 
terms of Catholics’ loss of “Polishness” is insufficient. It is also connected with 
transformations in both the model of religiosity and understanding of young 
peoples (choice of their) own religious and national identification. Religion is 
becoming a deliberate choice, rather than the consequence of originating in a 
Catholic family. This applies both to believers who come from a Catholic envi- 
ronment and those from mixed or religiously indifferent families. The Church 
shaping the young generation of Catholics is a different one from that which 
defended Polishness throughout the most difficult years2% Young people no 
longer see it as a carrier of religious and national models, but only as conveying 
religious ones. It has room for both Poles and for Belarusians. My informers' 
statements clearly showed that Polishness and Belarusianness do not cancel each 
other out, but rather complement and enrich one another, in the same way as 
praying alternately in Polish and Belarusian. Analysis of the statements I col- 
lected suggests that for young people there is no antagonism between the Polish 
and Belarusian languages or Polish and Belarusian nationalities, and it is pos- 
sible to draw from both traditions to consciously construct ones own identity at 
various levels. 

The linguistic issues which support or hinder changes in national identity 
among Catholics in Belarus turn out not to be as important as one might expect. 
Firstly, it is possible to have a situation in which the sacred sphere is served by 
Belarusian, while maintaining individuals’ Polish identification and national 
identity. Secondly, the Belarusian language has entrenched itself in the Church for 
good, not as an isolated fact, but as one of many other transformations initiated 


204 It is extremely significant that in the 2012/2013 academic year nine seminarians began 
their studies in Pinsk, while there were five at the seminary in Grodno. Admittedly, 
Pinsk serves all dioceses except for Grodno, but it is in the Grodno Region that half of 
all Belarusian Catholics live. Moreover, this region never experienced the same degree 
of atheisation as was observed in Eastern Belarus. For many years, the Grodno had 
more seminarians. The changing number of appointments to the priesthood shows a 
real revival of the Church in Belarus. 
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in the 1990s. After three years of intensive research, I cannot state unequivo- 
cally that the fact that Belarusian has entered the liturgy has increased its pres- 
tige. I could equally well write that the language entered the Church because 
the Belarusian renaissance of the 1990s gave it prestige, ending the belief in its 
low status. Regardless of the very difficult current political situation in Belarus, 
the long-lasting endeavours of activists to encourage the revival of Belarusian 
language and culture are now bearing fruit, as the generation born in the 1980s 
have grown up. This is very clearly visible in the Catholic community. 

Young people quickly switch to Belarusian at church, partly because the 
intergenerational transferral of religion and the Polish language is dying out. 
Entrusting religious education to nuns, catechists and priests often means that it 
takes place without Polish being used. 

For many years in Soviet Belarus, the Catholic Church was a bastion of 
Polishness and the Polish language. As a result, the fact that Polish today is 
retreating from this sphere (or being abandoned) is interpreted in an emotional 
way, engendering a sense of harm and an instinct of rebellion among Catholics 
with Polish national identification. It is important to emphasize that Poles in 
Belarus should have the opportunity to participate in Polish-language church 
services, listen to Polish sermons, sing Polish hymns, and receive sacraments in 
Polish. But the presence of the language in the Church cannot replace learning 
Polish, and especially cannot replace its presence at home. The possibility of 
language education for children, teenagers and adults in Belarus exists above all 
because of the activity of the Polish Educational Society as well as other, often 
spontaneously organised courses. 

Every era brings different strategies for preserving Polishness, as well as dif- 
ferent models and mechanisms for constructing it. Protection of Polishness 
through the Church and conserving its “peoples” model was the strategy of the 
toughest Soviet times. Today, although times for Poles in Belarus are still not 
easy, it seems that different actions are needed. It is necessary to develop Polish- 
language education, educate the Polish intelligentsia and support a genuinely 
open, universal Catholic Church, bringing Poles and Belarusians together. 


II Multilingualism among the Catholic 
Population in Belarus in the Accounts 
of Witnesses of History 


Texts 


There are various reasons for attaching transcriptions of interviews to a syn- 
thetic description of transformations in language and identity. Above all, they 
are a living record of the language of various generations of Catholics living in 
Belarus today. Included here are Polish texts transcribed in Mohilev, Minsk and 
Grodno, as well as Belarusian texts produced by Catholics from Eastern Belarus. 
This selection of material shows that the language of Catholics in Belarus is 
not only the Polish or literary Belarusian of the intelligentsia, but also the form 
of Belarusian spoken by the people of rural Eastern Belarus, with numerous 
Russian influences. The second reason for including selected texts is the fact that 
they document extremely important, often dramatic events from the history of 
the Catholic Church in Belarus and the fortunes of its followers. The third reason 
is the need to document a language that is becoming a thing of the past, as are 
its users. 

Out of concern for data protection laws as well as my interviewees' trust, I do 
not give their data, but rather I use abbreviations. These contain the first syllable 
of the place where the interview took place, the informer’s initials, their age at 
the time of the interview, the year when the interview was conducted and their 
gender. 


Polish Texts 


Researchers describing the Polish spoken in the North-Eastern Borderlands 
have always highlighted its stratification. Three variants of Polish functioning 
in the former Grand Duchy of Lithuania are usually distinguished. The authors 
of Braslawszczyzna write of standard Polish, represented by people with pre- 
war links to the Polish education system; the Vilnius dialect of the language, 
preserved among the older generation of the local nobility; and mixed Polish, 
which lacks standard Polish norms, and whose text is formed from linguistic 
components of various origins - Polish, Belarusian or Russian, influencing its 
individual character Describing the sociolinguistic situation of the Kovno 
region, Anna Zielińska identifies three variants of Polish: high, noble, and 
peasant. She writes that the high variant is defined as being very close to lit- 
erary Polish, with little internal differentiation. The noble variant is characterised 
by a number of Lithuanian interferences resulting from active bilingualism, as 
well as by internal differentiation. The peasant variant is very close to the noble 
one, but with an even larger number of interferences. The authors of both 
divisions emphasise the links between linguistic diversity and the former social 
differences of the inhabitants of present-day Lithuania and Belarus. In their 
research on the entire region of the North-Eastern Borderland, Grek-Pabisowa 
and Maryniakowa divide the Polish in use there into the cultural variant and the 
speech of the peasant class (dialect), pointing to its areal diversity.?” 

The research cited above documents the state of the Polish spoken in the 
North-Eastern Borderlands from around two decades ago. Before the end of 
the twentieth century, texts were transcribed from people born before the First 
World War, who were young in the interwar period. At the beginning of the 
twenty-first century, it was possible to talk to people born in the interwar period, 
who received Polish education before the Second World War. 

І encountered few such people during my research carried out in 2009-2012. 
For almost all the informers, Polish is not their everyday language. Even those 


205 Braslawszczyzna. Pamięć і współczesność. Тот II, Słownictwo, Elżbieta Smulkowa 
(ed.) (Warszawa: Wydawnictwo Uniwersytetu Warszawskiego, 2009), p. 172. 

206 Iryda Grek-Pabisowa, Irena Maryniakowa, Współczesne gwary polskie na dawnych 
Kresach północno-wschodnich (Warszawa: Slawistyczny Ośrodek Wydawniczy, 
1999), p. 15. 

207 Grek-Pabisowa, Maryniakowa, Współczesne gwary polskie, p. 46. 
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who gained their knowledge of Polish at home, and for whom this was their 
primary language, today as a result of various life circumstances use Russian 
or Belarusian (literary or dialectal). It is hard to describe the Polish used by 
Catholics in todays Belarus in any way other than outlining the individual 
idiolects. In the language of the oldest interviewees whose statements were 
selected for analysis, there are visible references to the social diversity of Polish 
described at the beginning. 


Minsk 


The interview presented here was conducted with an informer whose primary 
language was the Eastern Borderlands high variant of Polish. The informer’s pho- 
netics bear a number of Belarusian features, the most characteristic of which are 
the semi-palatal realisation of the soft s, 7, and б, as s`, z „and c`. The Polish in 
use today retains some of the grammatical features of high Polish - for example 
use of personal verbal endings. At the same time, more recent Eastern Slavic 
influences are visible - an analytical verbal inflection and numerous Eastern Slavic 
constructions are appearing simultaneously - e.g. работать кем. 


[MinAP93/2010F] 
Interviewee's place of birth - Urodziła sie Pani w Mińsku? 


-Tutaj pot Polockem. Dopero nicego daval'i... Jak 
to panami na... dlatego musel'ismy dvazesca 
zalusmy vokul ucekac’... 


Year of birth - W którym roku? 


- Ja ‘19. Zucil'ismy tam, zostal'i dom. Fsystko 
umeblovane jest... bo, dlatego Ze mama byla 
psyjacutka sekretarka za Selsaveta. Ona, znacy, 
psysli vecorem, tes p3yyosila, żeby nikt йе vizał, 
Ze znacy... nas psygotovujom vysłac do Syber ji... 
no i fsystko габута. Mel'ismy krove, zeme 
svojom, fsystko Zuc'il'ismy, to fsystko... roz’ice 
Zuc'il'i fsystko i pojeyal'is'my tu, pod M’insk, po 
pod M’inskem mal majontek ojcec matk'i, mojej 
mamy. Ale u nego była taka sprava, ёе jakos 
znaćy, on pracoval na maśyńistom, jus musel'i 
svoje zarabac, kedy i znaćy on tam jak’is’ rok, 


The family's fate after the 
revolution 


Minsk 


tam... no pšyv'uzl tyy statycytnikuf jakes’ tam 
take mał znaćy tak ńiby, juś było błogosłaveństvo 
Sovetuf, Ze jego ne rusal'i, s pocontku ne rusal'i, 
a potem fsystko jedno vyslal'i, Zona została se 
xora, Park'insonam, bes pomocy, fsystko. FSystko 
zabral'i 


a jego vysłal'i па peńc lat pod Aryangelsk obno... 
także v iz imy(?) fsystko, ktuży хоз’. U nas піса 
ńic ńe było... i dlatego zaras... tak lepej se żyło... 


- Ти się Pani wychowała? 


- “41 roku... а znaćy, zacela se vojna. Ja робат 
v vojsko i do ‘44, a potem f Cterzestym pontym 
vyjeyałam z тепѓет do dużego pracovac do 
Ośmany i рќеѕ 30 Tat, a tak... a potem znovu 
vrucilam jus do M'ifiska.... ot take spravy... 


- A jak Pani pamięta Mińsk przed wojną? Dużo 
było tutaj Polaków? 

- Duża veńkśosc to byl'i Polacy, Zy i no... 
i fsystko tego było, dlatego Ze i cmentas 
kal'varyjsk'i, i koscoły, i fsystko, i v ogule było 
veńkśosc Polakuf, tyl'ko katol'ikuf ńekturyy... 
l'icyl'i se tak... du£o, dużo fsystko, cala naša 
ro5 ina była Polak’i... i Вузе rozmaval’i po 
pol’sku... teras to fsystko... roz’ice poumerali. ES 
а зесі ucyly se po ruźnyy mastay, po ruźnyy 
mastay, bo to... samo gluvne i dlatego rozmovy 
polskej i fsystko... tyl'ko ja jedna została ўеўёе 
se... i tak. Syn jeden i drug’, jeden f Smargoni, 
znacy tes jus emeryta, prave 70 lat... znacy jesce 
tam po polsku troške... a tak v'ise, Ze tyl'ko jus 
rozmavac v domu, rozmavamy po rosyjsku. 


- A jak wyglądała przed wojną polska 
społeczność? Mieliście polskich przyjaciół? 

- Byli psed vojnom polska śkoła. Specjal'he ucyl'i 
se. Е polskej Skole była Zydostva skota, a potem 
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Military service 


Work in Ashmyany 


Return to Minsk after 


30 years 


Minsk before the Second 
World War 


Use of Polish in the 


interlocutor's family 


Dominance of Russian in 
the family 
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Polish school in Minsk 


The terror of the 1930s 


Concealing their faith 


Thelast Corpus Christi pro- 
cession in pre-war Minsk 


Polish Texts 


g3es tam, sama rozume '36, 37 rok... znacy 
tam menśćyzn prave jak fsystk’ix jak tam było 
Stańisłaf Cy Edvart, fsystk’im były Kuropaty, ale 
fsystko jedno, koscuł pracovat... znacy Kalvarja 
była, Złotka Gurka, była, no Cervony Koscuł był, 


katedra, no to było jakby to povezec’ mejsce 
take i zbur katol'ikuf, i Polakuf... cuś robic, 
ves... muselismy xovac se, dlatego że sama 
rozume... vy йе rozumece tego... zrozumec йе 
možna... navet pśesladovańe było take... tylko 
ў koscolay p3yyos Гі zeci i pilnoval'i kto, gze z 
zeci хоз'і do koscoła... no, v ogule tak spegostvo, 
to fsystko i dlatego... to znacy пе тоёпа byto 
mec ni Vel'kanocy i to fsystko... no ale oznacal'i 
fšystko jedno... jakos” zvonzek był mocny, koscuł 
barzo t$ymal także, a śćegulńe f katedze był, f 
Сегуопут koscele, to ja tam znam, a f katedże 
był Pučka Xmelefsk'i... probość koscola tego... f 
katedze... tes zg'inol dlatego, Ze to fsyscy zg'inel'i 
byl'i vece tam po veńzeńay, tak o fsystko... a tak 
f procesje, ostatńa procesja to było na Boże Calo, 
to było ne pamentam, ¿y у ‘28 roku, ¿y 27 i teras 
йе pamentam... znacy Яа s Kal'varyji, i pšyšla 
do... na do... na Zlota Gurka, s tej Złotej Gurk'i 
Ti pses całe masto... a teras to X030 po zakulkax 
za ftedy Яа Boże ja psy fstonsce, pses całe miasto 
За procesja na Boże Cato no i tam, kto ротус lil 
policje і to fsystko mesonc йе ma. U nas Деду, 
Яа procesja, Sta s Kalvaryji, do Złotej Gurk'i, ze 
Złotej Gurk'i tam iTi tak Li stacje byl'i po droge... 

po samej głuvnej ulicy sli... milicja na | końay... 
znacy от... patsal’i za poźontkem i fsystko... 
ale to było ostatńe potym juś vencyj ńe było... a 
potem i tak posto, zakryl'i Cervony kosc’ut. 


- Pamieta Pani, w którym roku? 


- Gses, ja ne pamentawm tego. Iles mne było, może 
zeseńc lat, sama rozumes, zap'isyvac leńkali se 
Jeńze, dlatego Ze to faystko zap'isy, sama rozumes, 
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tša było xovac’ i fsystko... u nas navet był... oZel 
baly na tak'im ves, па aksam’ice 


zrobony i my to jego хоуаГь a mńe to psyvonzyval’i 
па plec: i gzes tak zayoval'i, Ze potem znalesc ne 
mogli, ale to najvaznejse takom... и zadunk’i, 
tego majontku gzes’ tam..., take spravy ves... 
na... potem tyś... zabrali fsystko i katedre... 
i ў Cervonym xos'il'i spocontku... хоз'ігі tam 
Гизе... modl'il'i se... у zeń і v nocy... zeń і 
noc, ale cozeene. Cy to desc, &y mrus, Cy со... 
pśyyo3'i'i naokoło Cervonego koscoła, yos'il'i 
Гиз”... potem cos tam glodufka byla.... ale 
tes nazv’isko juś, tam zap'isane mus'i być... u 
Krys'tyny to jest vyp'isane glodufke, су kobeta 
nocovala na ulicy psy koscele... tam fsystko... 
jakos udało se dalej... galeryje tylko kavałek... 
galeryje tam dali... no a potem fsystko... Гизе 
STi, jak to se muvi, хоз’ dob'ival'i se... to 
Šuškevič... gdyby пе Śuskević, to by пе mogli 
zrob'ic.... ale Šuškevič, on że katolik i Polak i 
fsystko... to z jego vek... mus'i jakos tak... że byli 
Бузе koscoly dol'il'i se .... ale museli.... potem 
zaceli... tutaj veľka zasługa Vładysłava,ksenza 
Vładysłava, dlatego Ze on spocontku poźontku 
pilnovał i fsystko, potem zaćoł on... barzo 
rozumńe fsystko robił, dlatego że on ssedl. Ne 
x03 it ńigze sam, jakos... povezat: „Mńe to 
nepotsebne, to Гизат potsebne, a mńe to, тиу, 
bez ruźńicy. Ja vzol val'iske i pojeyal... v druge 
тејѕсе”. Także... dlatego... sam сети, ліда)... 
оп: Мае to ne tseba, to potsebne dla Гиз”, Гизе 
xozom...”. Z jakom rozumńe to robom... sam по 
ńigze ne lazt fsenze Гизе sli i zenk’i Bogu tako 
dostal'i, i katedra, maleńka potem, jak to muv'i se, 
budoval'i Koscuł Veteranuf f Serebrance, buduje 
se koscuł. Tutaj od nas, to blisko... psystanek 
tylko. Ja zberal'i także jama... teras, to juś nie 
dojade, dlatego że... rozryte fsystko... 
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Concealing the Polish crest 


Hunger strikes and prayers 
for opening of churches 


Good deeds done Бу 
Shushkevich 


The beginnings of religious 
life 


Father Władysław 
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Building of the church 


Learning Polish іп the church 


Polish, its value and 
significance 


Gradual Belarusianisation 
and Russification 


- A dlaczego ше mogą? 


Polish Texts 


- skoro rozkopane... 


- тату tylko jeden psystanek... kaplice... jest... 
f tej kaplicy modl'il'i... Na pevno јак... kaplica 
i zacel'i budovac jesce koscuł, ale barzo trudno 
ize budova... 


- Pieniędzy pewnie nie ma? 


- Żeby ktos’... sponsora żadnego йе ma, straśńe... 

robocyy ne było, może і ukońćyl'i by... f każdym 

raze buduje se... jak on viz'i... troške teras 
ńiby złoży... troške dac... гете. Znacy se... f. 
Cervonym koscele... teras tam jest ńiby jakes’... 

jakes... poćekaj, jak to nazyvajg... fe... 

obvezene... znacy klasa, £y cos’... i visel'i tam f 
polsk'im jenzyku to tak ucy tam, ot... a tak barzo 

trudno, barzo trudno... no v’iz’is, spocontku zeci 
исуГі se у ruZnyx mastay. Nas mama vyxovyvala, 

vyros Ti у? тоз ine, f kturej пе słyśelis'my rosyjskego, 

bałoruskego jenzyka, a tyl'ko polske, a potem jus 
znacy, исуГі se s ksonżek belarusk'iy... i fsystko. 

Pan Buk dał jakos siły па s'vece... puk'i było vojsko 
p3es 4 lata ja se jenzyka pol'skego, slova polskego 

пе slysalam i kedy psyjeyatam tu do Mińska... 

nekture svoje kobety fsystko zapomńel'i. .. ja 
muve: „jak to zapomnel'i" i okazuje se, йе 3'ivnego. 

Ras йе rozmava se zecii, a ja tylko Бута se jak ja 

tSymam se jeśće... ne vem, jak Бутат se... i... 

jakos” staram se teras časem cos'kol'vek, jakes' pare 
stuf po polsku, żeby troske, no i vizom trudno, 

to tseba se rozmavac... tak Buk zeycał... Polska 
ukarany... každe państvo zafse nagżeśy tak... a 

my jak Polacy, fsystko rob'imy, peces było, ale tes 
tak... Polska... to xyba, Ze ńikt i teras jeżeli tak 
pomyslec... to Polakom dużo, kto усе dob'ijac 
xce, ale ne barzo, bo te moje zec’, xcel'i by okazuje 
se ие... 
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- № ma tyy dokumentuf fšystk'iy. Po perse, a po 
druge... trudno. Na pśykłat jeZel'i vnuk raptem 
może postradac roboty. A sama rozumeś bes 
xleba... по... oidlatego... strašna jesce ves... kres 
ten... піс йе рогаз іў... t$eba żeby tak jakos było... 
xocas v'ise, Ze f Polsce... pravz'ivyx Polakuf barzo 
malo. Sama rozumes, kšyš to исеКГі. Oni Polacy 
jus troške... sama rozumes... tseba było żeby tak 
Bałorus'i potsebne... oni f Polsce svoje tam... 
grupy te jak oni, patsajom se by fsystko... Вера 
jakos’ Polakuf, žeby orgańizacji jakejs’ takej, Кита 
by jednocyl i, jednak i fsystko, јак и nas rozumes... 
Sama lepsa baloruskaja. 


- Tak, to prawda. 

- Na każde slovo, łonćyś belaruskaje lepse, 
belaruskie lepse, a бу tam zaćńijce. Jak vy 
podejmujce Zeby тес’ kunke, ktury zna tyl'ko 
polsk'i jenzyk... historyje... znaćy і sama gluvna 


2её... by polsk'i jenzyk, polsk'i jenzyk żeby jakos” 


propagovac’... ро rozgłosńay, po radyju, Ze co 
polske to dobre. Polske Гере, polske lepše, 
polske l'epse. Pani rozume o сут ja muve. Ja 
rozumem, male śćegul'ńe йі пе tseba, żeby se 
исус”... Ze pamentajce, Ze kto ty jestes? Polak 
mały. Jak'i znak tvuj? A Pańi zna...? 

- No tak. Orzeł biały. 

- Ке. 

- Jak nie? 

- Lilja bała.... Ale zefeynk’i: l'il'je bale... Осус. 
Kto ty jestes’? Polak mały. Jaki znak tvuj? Ożeł 
bały... itak dalej... Gze ty meskas? Menzy svymii. 
V jakim kraju? Е polskej zemi... Obovonskovo 
иссе każdego... ale zefcynk'i ие możne, Ze to i йе 
tseba. Kto ty jestes? Polak mały. Jaki znak tvuj? 
Lil'je bale. 
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Fears about the children and 
grandchildren having work 


Support for promoting 
Polish 


Patriotic poems and songs 
*Who are you? 

-A little Polish girl. 

- What's your emblem? 

- A white Шу” (W. Bełza, 
Katechizm polskiego dziecka 
[*Catechism of the Polish 
Child"], Lwów 1912, pp. 3-4) 
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“The Snowstorm Killed the 
Clouds" - poem/song 


Polish songs sung at home 


Vanishing tradition of singing 
patriotic songs at home 


Polish Texts 


- À ja nie znalam tego. Pierwszy raz slysze. 


- Pravda. No bo гар'іў sobe. I ucyc’ se tseba... пеха] 

ożeł bały znajom i dla zefcynek: l'il'ja bala. V’iz’i 

ot, po perse, po druge па p3yklat... ту... и nas v. 
domu, jak ўреуаГіўту рези! ро Е stepe nasym. 

Znaś іе posenke? Ne. Sńeżna zamec obłok'i zb'iła. 

- Nie znam. 


- A... penzona pomenzy... pułnocny ślak. A f 
tej kibiece polskej... dumne obl'ice ma. Pofstat 
młozeńec, potsonsnom głovom, йе dbał, vzbuz'ił 
Zandarmuf gńef... z oču obrucił vzrok у roz'ienom 
strone i taki smutny zasypa... i boi, boi se тоз iny. 
O Polske... о kraj... miła Polska droga, gze 
volnosc, езе teras svoboda. Fsystko zg'inelo v 
reńku vroga. Nikt jus teras reńk'i йе poda. Ne 
jus se svojej айі тоз iny, fsystko... taki posenk'i u 
nas ucyli. Vanda leży v našej zemř, co ne xcala 
Nemca. 


- То, to tak... 


- Zna? Estro, Estro cuś пат ućyńiłas'? Juzefa v 
nurtay utopila... zna te posenke? 


- Slyszalam, tak. 


- Jus se teras tego v domay tak ne s'peva. Jus se 
teras tego f Polsce, v domay ne speva takiiy... 
Ves s Kim tam spevac... Ze sv. Juzefa... 
znamy jus fsystk'iy... dlatego Ze ne można było 
tsymac’, tseba było znalez'li пе daj Boże, no... 
teras znacy... jeśće jake posenk'i: Ма ciyy vecur 
majovy, as... Begla zevećka, pses las dembovy... 
Веда zefcynka pšes las dembovy, zevecka ta, 
Беда 3evecka tak zadumana napśecif cyganka 
ubrana, moja cyganka tyy vruży... las гаўиті, 
ty go zrozumes, prose 


zmeń... a ja ci dam należne 3enki... vrużyc kazała smato, życ musi, mec 


do koyana 
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ne zmusi. On усе majontku, usmeyana greckej 
bog ini, dumnego Cota, ty jestes’ serotom... uz ec’, 
іс sobe Sukac’... po svece. 

- Przed wojna w Minsku Pani mieszkala z 
rodzicami, gdziescie mieszkali? 


- Jak my ucekl'i meskane, mysmy meskali tak... 
jednom пос u jednyx znajomyy... koscuł barzo 
pomagał. Potem jus ne meskal'is'my psed vojnom 
jus mogli zeme, йе vojna, psed vojnom dali 
meskane jakes’, znacy jakes dostalismy... dlatego 
Ze, jak cały rok my йе yos'il'i do školy, mel'ismy 
skryć svoje ... 

- Żeby nie odkryli, że jesteście... 


-... tak... a potem jus tak pośli... spocontku 
f ріойетаҳ, potem ў kamsamolce na końec se 
najbarzej... także bylismy... djabeł komuńistku, 
curka komuńistka... sama rozumes..., Zebys’ 
była... o tak... take spravy... cekave to tobe? 


- Kościół mnie ciekawi, historia kościoła, 
sakramenty. Mówiła Pani o chrzcie, potem 
o Komunii i spowiedzi, że w Czerwonym 
Kościele. A bierzmowanie? 


- BeZmovane to jus po vojńe... пе pamentam, 
f kturym roku tes, ale ў Cervonym koscele... 
beźmovańe. Teras Złote Vesele teś było fCervonym 
koscele. 

- А ślub gdzie Pani brała? 

- A sTup bral'ismy у V’ilne. 

- Aw Wilnie? 


- Tak... bo... dlatego Ze tutaj fie było, йе można 
było. Navet dokumentuf prosilismy, żeby пе p'isal'i 
dla nas... a teras żałuje sobe, bo teras by byli.... a 


teras... viz is... kedys’ v V'il'fe, teras tak samo... 
jaki i Mińsk... jakos’ рэуўехас веба było. 
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Hiding in Minsk during the 
interwar period 


Confirmation 


Wedding in St Theresa’s 
Church in Vilnius 
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Christening of grandchil- 
dren in both Orthodox and 
Catholic churches 


Closed Catholic churches 
in Minsk 


Prayers of the Catholic 
community at the Calvary 
Cemetery in Minsk 


Difficult beginnings of reli- 
gious life 


The merits of Father 


Zawalniuk 


Polish Texts 


No, ale jus tylko v Ostrej Brame, tam można vzońć. 
STup bral'ismy v Ostrej Brame, g3e tes xśćony. 
3eci fsystk'iy ystono... vnuki prave fsystke, ale... 
ńekture ў cerkvi jus... Xśćone... tak... ńekture 
jest jesce... Curk'i starsy syn, dvoje zec'i. Зеўсупке 
jus yšc'iPi f cerkv'i, a tak xlopak został se, ktus 
ve... może časem... rużńe бута... Pseces kto 
to myslał, Ze gruyńe Zvionzek Razecki... 315 
komu to р$уйо do głovy. Raptem stało se. Sama 
rozumes... al’bo ta... i jus... pros'imy Boga, Ze 
teras jus blogoslavony Ojcec sv. Jan Pavel П. Może 
On benze orendovńikem za svojom ojćyznom. 
Cos'kolvek cos’... 


- Czy był taki czas w Mińsku, że wszystkie 
kościoły były zamknięte? Czy zawsze jakiś 
działał? 


- Vig'iś, byli zamkńenty, załał... Ма... no i 

‚ voska tam, ду stacja... Сегуопа nazyva se, 
Krasneje... ale to Usa... koscuł Bały... potem 
załał, jemu у ruźnyy mejscovoscay, у M’insku 
byl'i fsystko zakryte... navet f Kal'varyii zberali 
se... by tam, ne byla f Kalvaryji? 


- Bylam... bylam, bylam. 


- Jak tam laz’ila, z drugej strony laz’ila, take ctery 
f igury, йе Ctery - dve, za ogrozene jak stont isc, s 
tamtej strony, tam zberali se, ale... пе pozvalal'i 
se tam vyberac i modlic se... 

- Ale ksiadz, ludzie zbierali sie? 


- № ńikogo ne było... s tego Cervonego, s 
Krasneje... пе bylo ńikogo, ‹ dlatego Ze Kal'varja 
była zamkńenta. Złota jeźz'ili f taki ružne 
mejscovosci, bo ta tu persa, co był, to Kal'varja. 
Kal'varja potem Cervony, potem znaćy Katedra i 
to fsystko zavzencajonc ks. Vładysłava Zaval'huku 
proboscem, Ze to tyl'ko jego. Jak to jego praca, jego 
rozum, jego fsystko... z ńego to... i Złota Gurka, 
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i Katedre, i Cervony Koscuł, i Kal'varja i to... 
jexal... jakos... znaćy... o tak, ale o fsystko... 
o tam sam Boz..., jak to muvi se, zakazafsy йе 
odvez’is. Jak йе rozmavas... to zapom’inas. Jak 
rozmavam... jak byłam f Polsce... гпаёу dva 
razy... i bym pojexala, to svobodńe... йе 


- Ale Pani pięknie mówi po polsku... 


- P3yjeyala tak jakby do domu... troski, teras to 
ja troške zapominam, dlatego Ze йе rozmavać... 
iońi navet йе veżom, Ze to... a tam, skont se 
psyjexato cy cos’... по a teras trudno, cuś robic... 
o take sprawy... co jesce xcalaby ustysec’? 


- A czy z mężem Pani po polsku rozmawiała? 


- А my z menżem rozmavali, vadomo Ze 
rozmavali... 


- Po polsku? 


- Po polsku. А on teš stont рохоз’И... on sam у 
Mińsku uros il se... sam... był... brat jego był, 
tes służył f katedZe. Znaćy... tam... mińistrantem, 
dlatego był doktorem, a potem... znaćy był na 
grańicy doktorem, v ńevole popat se. Vyżył, ale 
Nemcy... bo był doktor, a doktor barzo dobry 
znacy, ale nix пе tseba było, komu płacić, bo svuj 
doktor, a 

jak nase pśyśli, to jego za kołńeś i... У M'ińsku ne 
było, pozvol'il'i... no a Zona i dvoje zeci zg'inel'i, 
dlatego Ze z grańicy јак gzes' on był... roz'ina 
gzes była, у evakuovana... śukali... Nigze 
nic...zginel’i gzes. А ona f TadZykistane, potem 
pracoval, a... ale znacy... curka jego, curka nic, 
curka żyje, wzol dokont pozel'iś se, ale... a druga 
pocekaj, jakże ona... Olga tes wysta za Tadźyka... 
ten Tadżyk znaćy popatsyl, jak zacely se rużne 
zaveruxy, on znacy vyjeżżał do Polsk'i, ot... beže 
nazv’isko żony, ale vary ne Xce zmeńic. 
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Use of Polish 


Speaking Polish to husband 


Her husband 


Her brother-in-law 


Wandering 
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Family in Poland 


Secretly learning the 
catechism 


Mutual support among 
Poles in Minsk in the 
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- Ву! muzulmaninem? 


- On, zostal se psy svojej veze. On tam гаёеў пе 
barzo vezoncy, ale on nic fie усе, tyl'ko nazv'isko. 
I pracuje, znaćy ma, jest se v Varsave na 
pogotovu... а meskajom ойі... od granicy nasej 
nedaleko... masto... ale zapomnalam... 


- Bialystok? 


- Ne, ne, ne, ne Bałystok. Jakos’ f strone tam. 
Klućbork, pamentam. A tego drugego na 
fotograf'iji pśysłali zobaćył... о  psyslal'i 
fotograf ўе, ale ja йе moge zobaćyć, ani psecytac’. 
Zobaćyc, może tu masto beńze nap'isane, йе? 


- Tu jest napisane: nasza wnuczka Dombrówka. 


- Ewa i Ola, to zeci mojej sostry i vnucka. Vnucka 
Dómbrufka, to du£a jak na 4,5. Vyglónda na 
starsöü. I co tutaj jesce? A... Лизе}, Marysa, ja i 
muj mous. Marysa sostra moja tes, stryjećna. A to 
jej mons Juzef. Aldony mons Sergej. Ale jak ta 
mejscovosc’... to йе та. Ne ma. Ale to nic. 


- Prosze Pani, jak katolicy przed wojna, zyli? 
Сту sie wspierali? Czy sobie pomagali? Pamieta 
Pani, czy mama miala przyjaciólki 2 kosciola? 


- Psed vojnom, meskal'is'my znaćy и svoix jak to 
nazyval'ismy. Мата zberala, toś potajemne ucyla 
3eci katey izmu. Ucyla ve fsystke... po polsku, по 
i ucyla znacy, zafse, dlatego Ze psykryto fsystko 
Krytov... basńe Krylova. My ix исуГі ves, tak о, 
ale... ućyl'i... jedńi drugemu pomagali, vadomo 
Polacy byli... barzo tak jedne... zvonzane jedno 
z drug'im. I znaćy zberali se у meskanay nekturyy, 
ńe zafse у jednym mejscu, ибугі Бузе te posenk'i 
i to take буі... г vygnana, to fsystko... teras 
znacy rużne tam byli orgańizacje... fsystko... i 
psed vojnom jeśće ktus...V Mińsku tak samo... 
Katedra... jeden drugemu postarali se roboty 
ges, na psyktat moja matka. 
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Muj ojcec zg'inol v 29 roku, to vypadek był... по... 
i znacy тата zostala se, troje zeci, bes pracy, s 
koscoła jom uZonz’ili znacy se... żyła na. .. jedno 
znacy. Potem navet te ojca, ojca zmarli, yoval'i 
go f Kalvarji. Znacy mam xcala дас ksenzu 
peńenzy, a ksonc, večnej pameńci, Pucynefsk’i 
pokazał na йе, a nas troje sedzom... тиуі: „Ot 
veś ty co, tvoje sedzom bose, a ty mńe peńenzy 
daješ... pujze i Кир” sandały”. V is is, jak ksenża 
оапозіГі se do tego, znacy źadnej płaty, піс пе 
vzol. Opruć tego, jeżel'i daval'i na Msom, су cos’, 
гаће pytał se: , KSyvdy ne rob'iś roz’ine?”. Jak nasi 
ksenza fsystke... i teras jakos jus... i potem posl'i 
ро vojne. Davalam па Mse, iene pravda і ksonc 
zapytał: „А ty možeš take penonze?”. Tak samy 
ksenZa pytajom se. Ja vem, Ze ot tego zdavalo se tu 
ńedavno nam se. Ty ne К$ууз ii ro; пу, vis i f ¿ym 
Zee? Ze na tym byli ойі... jak położeńem l'us'i, 
jaki głos... barzo pomagali... starali se gzes 
jakos, ¿y z robotom dac, бу... cos’ takego. Opruć 
tego pomagali, jeżeli można cos’ było takego 
drugemu. № a teras nam pomagajom. Koscuł 
иіўутиўе, Cervony, p3es Cervony... tam davna 
m'il'itarka. Pomaga. Toš Germańi... toś Nemcy. 
3eci jez3'iły na otpocynek... navet тері blisko 
i fsystko. 

- А Pani wnuki do Polski jeździły? 

- Jez’z’iPi, da. 

- Tak 

= Jez3'iVi, byli, otpocyval'i. Navet 3efcynki i syna, 
vnucki syna jus... otpocyval'i jus f Polsce i każdy 
rok. Ja jeżże tam i fsystko. Także Polska tes тату, 
jak może, to może. 


- Czy może mi Pani opowiedzieć jeszcze o 
polskiej szkole w Mińsku przed wojną? 


- była skola 
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- Pani chodziła do tej szkoły? 


- Ne. Do školy йе xoz’ila. Хоз’На do školy mojej 
piyjaculkei, 5 kturom my x03 iPismy do procesji, 

do koscoła. Skola była, dlatego povezec, {škole 
ne vem... vem tylko, že to była śkoła polska, f 
polskim jenzyku i potem znaćy, zdaje 36 roku 

Stalin vybudoval skole, školy i ftedy znaćy, zakryl'i 
te polska skola, nakryl'i żydofska, a zeci po 

mejscovoscay... tam gze, kto żył... ot... rozzel'il'i 
jako że skoty i fsystko. A tak była skota polska, 

jako te školy i fsystko. A tak była škola polska, 

była sama, o tu na dvorcu. Jezeli ide na dvożec, 

tam гпасу ćervone take budynk’i, one jeśće stare 

stojom... taki skverek, jak izes na dvożec jest taki 

skver. Tam, znacy, stoi. Jak to z jakej strony, ўеёеГі 

izes... tak... Jeżeli jeześ... to tam zobacys... 


- Zobaczę. 


- Jest take, nevel’ke skver, on tam, stoi zefcyna, 
s tak'im parasolem zrobonym. Тат spujś i tam 
jest tak'i budynek, tak'i s Cervonej cegły, na rogu, 
f tym... kedys’ była skola polska... no vencej 
cus ja... 


- А Pani gdzie sie uczyla? 


- Е skole, v domu. Mama razem uconc 3ec'i, kto 
xcat ucyc ` pol'skego jenzyka. Ja ucylam se po 
polsku fsystko, perse ćytańe, perse opovadane, 
to fsystko było polske, potem ucylo se, jus... na 
arytmetyka, tam fsystko, to sama rozumes, ... 
także ja... my do školy ne хоз іГіўту i tyl'ko jak 
Skola... tseba było isc do školy takej zvyčajnej, 
znacy była besada i tego, znaćy ja роЯат do tsecej 
klasy, od razu poślismy, dlatego że p3ygotovyval'i 
nas. I potem ucylam se. Potem xcalam spocontku 
byc doktorem і navet posta i egzaminy 
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zdala, tyl'ko Ze jeden egzam'in zdala, jednego baj... 


- Punktu? 


- Jednego procenta mi йе staréylo. Na fakulcet... 
potem muv'il'i, Ze zgłupała. Теба było isc’ gases, 
na sańitarne... razeckego... a po ukoncenu 
zakoficy$ maturom. Tak ftedy można było pujsc’, 
a ja no... zexcala muv’i se na... nu mńe dano 
take PGR-y... może na nastempny rok zdac ten 
egzamin. Dostałam trujke... jakis” profesor... 
ja pracovalam i zdavałam egzaminy... znacy 
zdac па nastempny rok... zacelo se fsystko... 
jus po vojńe kancatam svoje nauki i pracovałam 
naucycel’kom, z zeci głuyymii. O tak, także. 


- Musiała Pani znać język migowy. 


- Da. No to jus... jak to muwi se, jak zexces, to... 
o«davalo se tom leekosc’. Jakos ne davało se barzo 
lesko, może dlatego taki, cuś ja viena... ot take 
spravy. Tes pravde fsystke końćyły vyese učeľńe, 
dla fsystke ucycele. No, a naucycele to u nas byli 
i jak to тиу? se za place, otsymyval’i groše. 


- Tak, jak u nas. 


- Zafse, dlatego Ze ucycele byli tak... ves jak to 
muvi se: naucycele, to... matematyki пе mogli 
taficyc jus naucycele... no піс пе poras іў. Sama 
głuvńe żyła, musi take pseZyce, Ze Polska jest 
obabrana, okrazona. No, ale jus o tym ńikomu 
йе poveš... Nic jus se teras, nic... co zrobic. Jus se 
teras po tylu latay піс йе zrobi. Ale o... ftedy było 
take polozene, Ze... fsystko mu to do glovy vyslo, 
Ze... гих ne...pravda cys... i ot kedy mama роиса 
i jej ve sne пе było, Ze to może cos kol'vek zrobic, 
a tu viz is, v jedna sekunda i bes fsystkego. V'iz'iś, 
tylko ńikt пе үсе tego pSyznac', zavzencajonc sv. 
Jana Pavla II. Tos on rozval'il to 
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fsystko, ne... ot tak samo mysTi... każdy rozume... 

bo йе ўсе рўугпас tego...ot.... № zrozumel'i nic, 
fiic йе zrozumejom. Nic ne zrozumejom, dlatego 
Ze pravoslave beże rak, Ze ne ves... a teras ja 
myslała może, jak Obama pojexat, że byl'i f 
Polsce, to kaźdy svoje t$yma. A ftedy ońi tak ves... 
i ftedy cemus oni, znuf ftedy barzo... barzo соў 
takego... troske może sam’i Polacy, żeby ońi tak 
Francja, te fsystke galancy, te fsystke kap'ituliry 
pset Nemcam'i. Polacy mys'lel'i tak... osłońic se 
od jednyy i od drug'iy. 


- Prosze Pani, jak tutaj otworzyli koscioly to 
najpierw po polsku sie odprawialo, a potem 
bialorusku? Jak to bylo? 

= Vis i$, modlitevńik регу był f polsk'im jenzyku. 
A teras fsystko, nu potsebujom = jednej strony, 
nic йе poraz'is. Państvo, no ale barzo agresyvni 
oni... barzo agresyvny. Śćegul'ńe Belarus ves... a 
jeżeli kopnonc’ napravde, vzonc jakes’ pare setek 
lat, to fsystko Polacy byl'i, tyl'ko, Ze ftedy Groz ny, 
Katazyna. Oni vyZonsal'i, tos раба]... Ras ivl... 
jaki oni pravoslavne... toś katolicy, Polacy. Nu, 
ales ул» 15, żeby ne... jak to muv’i se, ne postrada 
zemom, bogactvem, p3exos іГі па pravoslave a teras 
pravoslavny, ruski... ifsystko. No, ale veś co? Cuda 
byvajom, pseces ne cud, sama pomys li, zrujnoval'i 
v Moskve Xrysta Spas'icel'... komuś to do głovy 
psysto, Ze on benze znovu stac. Komu do glovy 
psysto, Ze stoi kłańajmy se f cerkv'i. Także viis іў... 
jak Pan Buk zeyce, to może cos zrobic... jeżeli On 
stvożył svat taki... sama rozumes. I ot, ktury barzo 
jest tak i ves... ńekturys ras Belarusista taki... on 
z zajadły йе vadomo co... ot, ale fsystko v reńku 
Boga. FSystko v reńku Boga. Tylko taka nazeja, Ze 
może kedys by йе może... no ale zrestom, КЮ jego 
ve. А tak v M'ifisku Bystko było zakryte, to głuyło, 
na cmentażu f Kalvarji zberali se, dlatego Ze Złota 
Gurka od razu гаве tam 
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budovac. Ро ¿ym ona została se, koscuł ostał 
se, роўейса йе mam f ¿ym tam była... jego йе 
zfiesTi... a f Kalvarji zberal'i se na cmenatażu... 
ale Вера było po vecur osoby tak, żeby... 


- Czy zbierali się na modlitwę w domach, czy 
tylko na Kalwarii? 

V’iz’is, v domay barzo leńkali se. Zberal'i se, 
tam meskal'ismy v Osmanax, tam zberali se, 
tam zberal'i se specjal'rie, tam jakos' było f tyx 
rejonay... 


- Spokojnie bylo. 


- Spokojńej było także, dlatego Ze tam koscuł 
otkryty. V domay zberal'i se, vyberal'i se teras, 
pset vojnom na psyktat, to byt taki pozondek... 
sonse3 i, znacy był zrobony ołtaś... no gospodarke, 
fsystko спасу. Ten, kto zostaval se, żeby dopatsec’ 
krovy, svine i fsystko znaćy, zostaval'i se, resta 
jexal'i do Koscola, do M'ifiska. Хос my żyli а 
maa 12 vorst od Mińska, ot znacy.. 

‚ kto zostavał se, zberal'i... sonse zi Ku 

DA se Mśa, ćy Nespory... to v у йез ele 
i sventa było. Ма psyktat і па Vel'kanoc, dlatego 
Że ńe moźna było, ale otpraval'i i Boże Narozeńe 
my i Vel'kanoc, i Zelone Svontk'i, to fsystko 
vyznacal'i. Znajom my xoinka, np.: йе možna 
było stavac’, staval'i, ale my staval'i f sypalni, 
potem 3vi zamykali, Safom zastaval'i. Nu, żeby 
to пе było. Jajka farboval'i tes tak samo, ale Вера 
było tupinki zebrac, żeby ńikt, Boze bron, ne 
zobaćył, čyľi byl'i Cervoni. Nu psyyo3'iVi, jako 
jus pracovałam naucycel’kom. Znacy psyxoz’il, 
cekavit... na Vel'kanoc, fsystko, ale my teš stuł 
nakryval'i 35 ДРИ fpokoju zaberal'i fsystko 
i піс, jakby nic пе bylo. Dlatego Ze йе moZna bylo. 
Z robotom zabral'i by i fsystko. A bez roboty sama 
rozumes... 
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- A jezeli chodzi o jezyk polski, to tez trzeba 
bylo sie ukrywac? Сту tak otwarcie mozna 
bylo mówic? 


- Ne... patsonc gze, v jakim s'rodov'isku... 


- No wlasnie, to w jakim mozna bylo po polsku? 
A w jakim ше? 


- Staral'i se йе muv'ic, dlatego Ze... nikt ne ycał 
se narażać... jak to тиу? se Гизе leńkajom se, 
leńkajom se... i dlatego rozmavac na ulicy, to 
jus Zatko... Е 


- Aw domu? 


- V domu, menzy svoimi, f srodovisku svoim... 

a tak, v ot... teras jakos йе... jus пе tak, ҳос tu 

ńe ma s k'im rozmavac. Dlatego że tutaj fsyscy 

Belarus'i starajom se, Belarus'i albo Rosjańe, ale 

tutaj jus йе ova se, Ze ty katolik, Ze ty tam izes do 

koscola, ot teras tak... ale co, ja піс ne trace... а ot 
па roboce... troske, ńiby to nic, a na samej Zecy... 

starajom se tes tak samo svoiy розгаў іс Zeby.... 


- A jak to bylo, ze mama do Warszawy 
przyjechala? 

- Oni byli f tej... jak to nazyva se? 

- Armia Krajowa? 

- Da! Bo, to tutaj, znaćy jak Nemcy psysl'i... 

- Rozumiem. 

- Ros ina moja, fsystk'iy. A ja jus byłam у vojsku. 
I oni fsystke vyjeyal'i. znaczy fsystke уујеҳарі, 
oprué tego... tu był brat... čekaj... brat mojego 
ojca znaćy.... v 20 roku dostalismy kartke, Ze 


zg'inoł on był... A on okazuje se, został se f Polsce. 
Ne, sama cekava była tak, jak Nemcy 
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pśyśli. Oni уујеҳаГі, on ууўеха! do Grodna. Ale 
do Grodna kil'ka mesency, Метсу, à; potem znaćy, 
jak a meskal on v Markay. Ignacy... no i znacy v 
Grodńe roz'i se Anžej u nix, syn i tutaj Grodno 
pokazał se na našej strone. Oni znovu do Suvałek 
zdonžyľi... i od razu vyjexali do... vrucili i teras 
Zyjom f Polsce, znacy, jak to muvi se, у... jak 
to muvi se... zvońimy jedno do drugej, fsystko 
było Monik’i zelo. Ot v'iz'is, on zostal'i se, ales to 
viz is jakże był v Grodńe, zostali to і fso, a tak 
vzeli znovu davaj nazat, fSuvatki i tam zostali. 
Potem тоб'іГі, ўикаГіўту, nic, пе jak żadnyy 
vadomosci, vadome trudne było. Ot v’iz’is, ale 
Воѓейка pomugł im... tak ot... a тие on... pis 
sobe... zob... A to ja odvlekam cebe? 
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From Grodno to Marki, 
from Marki to Suwalki 


The below statement was transcribed in summer 2011 in Mohilev. The informer 
was born in 1920 in the Mohilev region. She attended Polish school between the 
wars. Unfortunately, I was unable to record her account of this period. She uses 
Russian on an everyday basis, and her Polish speech is full of Russian interjections. 
After around a quarter of an hour, she switched to Russian, explaining that she 
had become accustomed to this language and found it easier. The below statement 
was recorded while looking at her family album. It is worth emphasising that the 
language used in the very brief Polish passages is linguistically correct. 


[MohJB91/2011F] 


JeZel’i on [syn] byłby v domu, byłoby barzo dobże. 
Kedy jego [syna] пі benze, ja vam cus’ povem. 
Persa curka Regina, druga - Мата, a čšeca 
Albina, a ten Aleksander najmlocsy. 


C3eba posłuśac, co umejo nasy Belarusy. Tak to 
Sukajon Polakuf? 


Dvosestego čšecego vżesna jej Бейзе dva токі. To 
muj pravnuk Maks'im, petnasce lat, gimnazju 
kanéajet. Ja muv'ilam vam, u mne zac zav"edujet 
gimn'az ijej. 
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[Pravnuk] dobze ucy se i jeśće matem'atyka vzon, 
‘eta dab'avoénoje takoje. Možna vyberac, kem 
Xceś byc. [...] Dobry był papa [pravnuka], ale 
nedobry сут [gest pokazyvańa alkoholizmu] i 
zmarł. Ги тату jego, o to mama i gze ona jeśće 
jest, to kedy młoda taka była, a to starśa, a to 
młoda. Moja vnučka skoncyta tes universytet, паў 
uńiversytet - Kulesova. 


To prose moze rence ¿šeba umyc, gze to maja 
з etocka [syn]?Vot a eto rućk'i vycirac. 


То и mńe mamusa tej vnuck’i mascer po veryńej 
azez3e musskoj i ženskoj. 

Vot staršej доске u mne Sez zesont sem let, to ona 
s curka. 


Jak ja ycałap do Polski pojeyac, ńigdy ne 
byłam, ni Senk'ev'ića, пі Mick'ev'ića ni AZ'esko 
ńikogo ne vizałam, tylko ćytałam, teras fsystko 
zapomnalam. 


V 3eck ij sat уаз йа, a potem do polskaj školy, s 
persego klasa i sedmolatke polskon skoncylam, 
a potem posta v l'icej, muzykal'nym Picuje, і tam 
znacyt osem, zeveńc, zeseńc, jedenasce klasy to 
opsceobrazovatel'nyje klasy i nemeck’i jazyk, tak 
Яо ёугас pa nemecki, naverno, kak i pa ruski 
umeju. Е a 
Gdzie się Pani urodziła? 

У Mag’ilove. A roz’ice, oj Kar'ytnica, pa m'ojemu 
tak była ves mam'us'ina, ja u 

znaju Яо Kar'ytńica jesc” takoje, naverno f 
Kar'ytnice m'amocka była i и пеў dve ¿y čšy sostry 
były i brat. I barzo cikavo. Potem mamus’i пі stało, 
tam była nivastka [...] i u mamy p'ap'inaj ne było 
curek, fso m'aléyki, fsystko xłopcy. I fsystke xlopcy 
umel'i fsystko rob'ic, pomagac mame. А u mamy 
tam curk'i byli i jeden tyko brat. I on Zenit se i ta 
ńevastka była xaz'ajkaj fsevo. 
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[...] załofka [begata po fs’ i ksycala] moja droga 
Kamil’ka [matka pani Jańiny] co ja narubiiła, 
jaka ona Cysta, jaka ona dobra. 

Na ojca on podobny, a to muj maleńk'i pravnuk, 
prose. Dobrego apetytu. 

[speva] Sventy Antoni dobry nas brace, łaskami 
Zyce nam vzbogacaś [2 razy] 
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In the below statement, departures from standard Polish occur mostly at the 
phonetic level, in particular the preserved dental ł and soft lin all positions. The 
informer pronounces nasal sounds as in standard Polish. In grammatical terms, 
this Polish displays very few differences from literary Polish. It is also important 
to note that the informer lived in Eastern Belarus, and had not used Polish in 


daily life for many years. 
[MohSK82/2011F] 


Tutaj duža była jesce grupka Гиз”, ktu£y modlili 
se po polsku, yoca$ no v ботаў muvili po 
bałorusku albo po rosyjsku ot, ale modlili se po 

polsku i vłasńe v hex ele u 
i sventa zberal'i se na cmentazu, no jus mel'i svoje 

okreslone goz'iny і modl'il'i se, s'peval'i pes'ii. 

Туе pani časem byvało tak, Ze ja pod vecur ide na 

cmentas i zacyna troye zmrok jak gdyby zapadac, 

i ten spef na cmentażu to cos ńesamov'itego było. 

To było take peńkne. No vłasńe staval'i obras, 

gases tam na jak’ims’ grobofcu. I vłasńe pset tym 

ołtażem modlili se ўреуаГі pesńi. No vot to to 

vłasńe mi se barzo podobało. No i scegul ne tutaj 

tak urocysce орхозопо svento sventego Antonego 

Padefskego, bo ГісуГі, że to on jest patronem 

Mog’ilofscyzny. Tak, tak był i obras [cudovny] i 

tutaj t$ynastego terfca zjeżżal'i se s pobl'isK'iy fs'i. 

To jus tak, jak to było jak było zaprovazone kedys’, 

jak było psyjente kedys’. Zjeżżało sen dużo 


Polish in the sacred sphere 
(prayers) and Belarusian in 
everyday life 


Hymns sung at the cemetery 
in Mohilev 


Anthony of Padua - patron 
of the Mohilev region 
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Church fair without priests 


German graves 


Mrs Wikcia, who took care 
of the cemetery 


Missing Poland 


Polish Texts 


l'us'i. Spotykal'i se tutaj, хоў'іГі na svoje mogiły, 
odvezali svoiy bl'isK'iy zmarlyy i modlili se. 
To vłasńe tes było barzo penkne, Ze to było jak 
otpust па S'ventego Antonego, Гизе pamental'i, 
psyjezzal i. 

A księża tu przyjeżdżali? 


To fsystko było bes ksenży, bes ksenży, Гизе samii. 
No a puznej pani Gertruda umarła. Natural'ńe ten 
jej domek rozebrali. Pocontkovo za jej domkem 
był duży kavał cmentaża, езе йе było pozvolone 
Xovac, dlatego bo tam były - tak тие muv’ili, ja 
fie vem, Cy to jest pravda — byl'i poyovańi nemeecy 
Zotneze. No i puznej psesto naturalne sporo lat 
no i teras tam teras jest jus fsystko zajente, som 
mogiiły jus teras vłasńe tam można było yovac 
na tym mejscu. No teras jeśće pamentam panon 
V'ikce. Pani V'ikca - Polka, jakos” losy јот 
zagnaly do Mog’ilova i tutaj ona meskala s 
svojon cocon staruskon. Całe svoje dńe - juś ona. 
była barzo stara - опа na cmentażu tym vłasńe 
spenzała. Opyoz'ila mogiły, езе mogła, cos’ tam 
vyrvała jakons' trafke, 


modlila se na pevno dużo. І ta pani V'ikca to 
tak calym'i dáam'i vlas'e była na tym cmentażu. 
Meskala nedaleko ot cmentaża, a jus jej ta coca 
była barzo stara. No otsymyvaly natural'ńe 
emeryture по i s tego żyły. Ona tak jakby trosecke 
juś była v ńe barzo dobrym stańe umysłovym. 
No tak, ale vłasńe cały cas fspom'inala, gze ona 
kedys’ meskala, tenskńiła do tyy mejsc. Ona 
naturalńe meskala na byłym terytorium Polski. 
No tenskn’ila do tyy mejsc, zafse muv’ila, žeby 
xentne tam pojexala. No ale tu ne było Zadnyy 
jus możliwosci. Zdrove jej jus ne pozvalalo, venc 
ona cale dfe na tym cmentaZu spenzala. Puznej 
ta pani V'ikca umarla. 


Mohilev 


Skad Pani przyjechala do Mohylewa 


Ja psyjexalam z Grodna, v Grodńe ja zakońćyłam 
studia i psyjexalam tutaj. Byłam skerovana tutaj 
do pracy. Tak do pracy. Pocontkovo ja osem lat 
p3epracovalam ve fs'i C’isofka, to tutaj obok masta, 
tutaj nedaleko, pare kilometruf od masta. № a 
puz'fej ja pracovałam jus у mesce. No i tutaj vlasñe 
dostałam meskanko take mal'utke jednopokojove i 
туз ту ve Ву tutaj meskaly: mama, mamy sostra 
i ja. No ja pracovalam f Skole. Е case vakacji 
pracovałam у instytuce na zaoćnym - jak to 
povezec — oez ele z zaoćńikami. No i tak całe życe 
ja tutaj pieżyłam. Ale mam, malam dvuy braci 
f Polsce. No jeden brat f peńzesontym ребут 
roku prosto mał tżyzesci рейс lat, sedt do pracy 
i vidać spuzńał se, Sypko starał se vłasńe dojsc” 
do tej pracy i upadt pot tramvaj, no ji natural’ne 
па smerc. № i on Poxovany jest v Gdansku na 
Srebżysku. Drug'i brat ти] meskal у Gdyni, no i 
tam mal ro3'ine - Zona i dvoje 3ec'i, no a teras ni 
brat ni bratova ne Zyjom, no a tyl'ko moi bratanica 
i bratanek. No ja censto byvalam и nix і Censto 
jez3'iłam do Polsk'i. No ji navet f pseslym roku 
ja vrucilam s Polski - sudmego grudńa. № a 
teras byłam dva tygodńe v Grodńe. No Grodno ja 
barzo l'ube to masto, barzo koyam to masto, ono 
jest peńkne. Jak se ucylam tam vłasńe v instytuce 
pedagog'ićnym, to mys my navet p3ygotovyval'i se 
do tego do egz'am'inuf nad Nemnem v lasecku, 
no tam zberal'ismy! Calom grupkom i vłasńe 
psygotovyvalismy se do egzaminuf. Grodno 
naturale ja znam і vzdłuś і fpopsek, fsystke 
sceśki vybegane, bo v ogule пе Габ Пат v domu 
sezec. Ja teras jak vracam pameńco, to navet йе 
pamentam, kedy ja sezałam i ucylam se. Мие se 
zdavalo, Ze ja tylko begałam. 
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Gdynia 
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Beloved city - Grodno 
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Interlocutor's place of birth 
and fortunes 


Repressions of Poles in 
Mohilev in the 1930s 


Closing of Polish and Jewish 
schools. Closing of churches 


Leaving behind Polishness 


The Polish village of 
Ciszowka 


Polish Texts 


Ja se uroz’ilam v Bźescu. Uroz’ilam se v BZescu. 
Muj tata był kolejażem i jego p3eZucal'i. Jak dva 
lata malam, to рэуўехаГіўту do Zdolbunova, 
to jest na Volynu. Tam jest masto Ruvne. To 
ńedaleko tego masta Ruvnego jest male mastecko 
Zdolbunuf, ale barzo ladne tes mastecko, to mys'my 
Иаўйе tam meskal'i. No a ригйеј tata otset od 
nas, zostav'il nas jednyy і u nas naturalfie zacenty 
se censke dni. No ji psyjexala z Grodna mamy, jak 
povezec, dvurodna [sostra]. No i ona zobacyta, Ze 
my censko, s trudnoscom psepyxamy se рэе Zyce. 
Ona povezala: d'avaj ja Stefke zabore do sebe, пех 
benze и тие, vam jest barzo censko. No i ja, ona 
zabrala тие. Ja ze Zdolbunova jakr'as poslam do 
persej klasy. Pojeyałam vłasńe do Grodna ji dva 
lata ja meskalam u tej coc'i svojej - и coci Koci, 
ona Konstancja. A риге] pśyjeyała і mama z 
mojim'i braćmi i z mojo coca Maryso. No ji tutaj 
meskal'ismy v Grodne. 

- Jak pani przyjechala do Mohylewa, to te 
kobiety rozmawialy jeszcze miedzy soba po 
polsku, czy tylko się modliły? 


Васеў пе [rozmavano po polsku], dlatego, bo tutaj 
były silne represje f 15у5 estyy latay, na pocontku 
tsyzestyx. Ftedy pozamykal'i školy, była tutaj i 
polska skola do tśyzestyy lat. Zamknel'i školy. 
No tutaj zamkneli ne tylko polskom, ale tam i 
Zydofske te školy. No i vłasńe zamkneli koscoły. 
No także v domu bali se Гизе psyznavac do tego, 
Ze som Polakami. No i vłasńe zap'isal'i sebe 
jako Balorus'in'i ¿y tam Rosjańe. No ji v domu 
naturalńe muv'il'i po rosyjsku, ¿y balorusku. A ja 
pracovalam osem perfiyy lat ve fs'i jak ja muv'ilam 
i to była kedys' ёуѕіо polska ves’, bo nazv’iska take 
były: Ne veck i, Cexansk’i, Pogużelsk'i, Lonck'i - 
to moi ućńove byl'i tam, no Меёуротоу'іёе. To 
tylko jedńi Ńećyproviće, jedna ros ina p'isal'i sebe 
jako Polacy. A fsyscy jako Batorus’ini. 


Mohilev 


- Byli katolikami? 

Васеў to oni byli katol'ikam'i. No tak, ale пікі se 
йе modlił, ńikt nigze ne xoz’il, bo ne było dokond. 
Pracovaly dve pravoslavne cerkve. Jednon puz'ńej 
co na gluvnej nasej ul'icy cerkef to zerval'i ten, 
zbili k$y$ i tam zrobili klub. No i została tylko 
jedna cerkef koło rynku byxofskego. No tam 
vłasńe Гизе Xoz'ili. No ale żeć f tym, Ze nam 
jako naucycelom było р$уКагап о natural'ie ne 
pozvalac’ zecom, umavac (od ros. ugav'ar'ivat') 
zeci, żeby пе xoz’il’i do сетку. No teras tak troxe 
zbiłam se s pantałyku. 


- W latach 50 już tutaj nie rozmawiano po 
polsku? 


- Ne, tyl'ko v mojej roz’ine mys my stale z mamom 
i s сосот rozmavały tylko po polsku. Dlatego ja 
na pevno i ńe zapomńałam polskego jenzyka. 


- Jak długo ludzie modlili się na cmentarzu? 


-Tak jak ksonc Bl'in tutaj vlasñe psyjexat [1989] i 
tutaj vlas’he zacela se restauracja nasego koscola. 


- Do roku 1989 modlono sie na cmentarzu? 


-Tak cały čas, dlatego bo tam se zberała vłas'ńe ta 
grupka, no vłasńe tyy Polakuf, ktuży modlili se 
po polsku. No ойі może być ju i byli йе Polacy, no 
modl'ili se po polsku. No i tam se cały čas zberal'i, 
ja vłasńe muve - fstavali obras na psyklat albo 
sventego Antońego, albo Matki pšenajsvenšej i 
pset tym obrazem modlili se i speval'i. 

- A sakramenty? 


Ке bylo, ризїуйа. Моа mama tes umarla bes 
ksenza, bes namascena i tak dalej i coca tes. 

- A jak kościół zaczął działać, to w jakim języku 
były msze? 
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Catholics had nowhere to 
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End of prayers at the ceme- 
tery only in 1989 


Life without sacraments 
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First church services after 
1989 


Social differentiation 
Petty nobility in the 
countryside 


Work order 


Grodno 


Polish Texts 


- Perfse były polske, po polsku, ksónc Vładysłaf 
ftedy йе znał dobże rosyjskego i potem рэеуоз'іГі 
na batoruski jenzyk. Censto l'iturg'ia była po 
polsku, a ćytańa były... Polska тэа vylöncyla seü 
fsense tak'im, Ze čytańa i fsystko było po polsku, a 
bałoruske po prostu staneły na svoje mejsce. [...] 


A były szlacheckie zaścianki w okolicach 
Mohylewa? 


To vlasñe f tej C’isofce, to тие vlas'ie opovadal'i, 
tak, cos’ takego, Ze Slayecke roz'iny, žeby se 
odruźńic ot prostyy vesńakuf, orali v bałyy 
reńkav'ićkaX, tak, v bałyy renkavickay. To mre 
vlasne f C’isofce povezel'i. 

Jak тие keroval'i tutaj do pracy, to vłasńe jesce s 
takom jak gdyby dedykacjom: Na perevasp'itańije 
my vas posyłajem у Mog’ilof, v mog'ilofskuju 
oblast’. Dlatego, bo v instytuce to mńe nazyval'i 
n'aglaja Pol'ka. ~ 

A pačemu - ja ćełav'ek ne beščeľny, ja barzo 
skromny, а dlacego tak nazyvaľi. Метсу mńe 
nazyvaľi Kreye Polen, a Rosjańe Naglaja Polka. 


The informer speaks a form of Polish combining the grammatical features of 
standard Polish and the Grodno variant. This applies to both the phonetic and 


the grammatical layers. 
[GrodMT77/2009F] 


Mother buried in Poland 


- [...] Мата zmarła f sedemsesontym pontym f 
Polsce, fšystke tam mała było pec’ sostruf i brat, 
a teras juś zostałsa, jedna odeśla sostra. I co 
Pani, p'ise? 


Grodno 


- Skad Pani pochodzi! 


- Znaćy ja jestem Marja [...]. Ojcec muj byt 
legionerem polskim. I za to oni byli vyvezeńi 
zesontego lutego f Ctersestym roku. Było barzo 
zimno, pamentam, no ja mala jus, ја tSyzestego 
drugego, dvuzestego pontego serpńa urozona, jus 
mała na usmy rocek. Pamentam, jak nas vezli 
końmi запах, dużo snegu było, psevracal’i se te 
sane. Jak na sńegu, puzńej znovu nas sas ili f te 
sańe do pocongu vezl'i. Рогиеў f pocongu vagony 
te take bydlence. Barzo długo jeyal'ismy, barzo, 
tysency k'ilometry. Zavezl'i nas Tomsk'i obvut, ale 
to [па Хут, na Rym]. I gze od razu byli zavezl'i 
ojca i mamu, fSystke cala тоз na, sedmoro zecinas 
bylo. Nu i od таги ojca i тати do ортасу, йо lasu. 
Vyslane byli ¢ do >> jak ońi, iy ńe było v v domu, 
była z nami jesce starša taka 


sostra Frana. No i psyset samoyut, nas najmnejsyx 
буото do samoxodu zabrali i povezl'i do doma 
zecka. Od d ros icuf zabrali, у domu ће bylo ro roz icuf, 
f pracy byli i. No i tak ja, starša ode mńe sostra 
Regina, mločša ode тие Stasa sostra i Kazimeś 


samy mały, on tšy3 estego 3evontego roku rozony. F 


cter3 estym pocontku jemu rocku ne było, fpeluyay 
jego zabrali, zabral'i do domu malutkii. Stasa do 
psetskola, a [...] i Regi ina juś do doma zecka do 
školy. Reg'ina starsa była ode mńe xyba na бу 


lata, су troxe vencej. Jak my, p3yvezl'i nas tam do 


doma з ecka, a my z sostro jak zafse v domu, fsenze 
po polsku, menzy sobo rozmavamy ро polsku, a 
zecii fsystke, ойі š tam ne slysel'i tego jenzyka, йе 
znajo - cyganki, cygank’i, po cygansku gadajo. 
Nu ту jus muvili, Ze my po polsku rozmavamy, 
Ze my Pol'Ki. Aj, zacel'i draźńic гиёпе - Polak, 
svečki brak, rascanulsa kak ć:ervak. Boże, nu 
rużńe, ruzne jus tam, nu ale to jus tyle tego. To 
jus ие take censke, ale censko było, jak głut był. 
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Polish at the childrens home 
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Hunger at the children's 
home 


Tough living conditions 


End of the war 


Her sister's fate 


Better food from America 


Opportunity to go to Poland 


Search for family 


Polish Texts 


Barzo głodne byl'i 5есі v domu zecka, a psevazne 
v zime. Oj, xoz ili po: s'metńikay, Sukal'i, żeby cos 
znalesc zjesc. V ogule barzo, barzo bylo trudno, 
jus na vosno, to jus było lżej, fsystko... po polu 
Xo5 il'i, gzes' była posana psenica, tam kłosk'i te 
zberali, tam, gze kartofla taka zmarzńenta. Mńe 
censko to fspom'inac, muve, Pani, Ze napravde. 
Zdaje se, to jak ńektury muvo, a, davno było, 
a mi se zdaje, začne fspom’inac', to Кота} było. 
Fsystko mam f ратейссі v ogule. Хоз'іГі ružne 
travy jedl'i, rune... Był śćeńsPivy zeń, jak brali 
do kuyńi oberac zemnak’ i vot tak my jedli te 
surove kartofel'k'i. 

Ale tak bylo nam smaéne, oj, Рапі йе uve2y, jak 
to było smaéne. Jak psyslo se, ja vem, jesce пе 
dużo było, bo to jus jeseń, ale sñegu парада i 
spot sńegu tseba było kartoflu vyberac. Rence 
take zmarzńente, Boże, v ogule, ja йе vem, jak ойі 
fystko tam muvił, aj fam, u Nemcuf v lagrax tam 
3eci mordoval'i. A ja mysle, że nam ńe było lepej, 
йе było nam lepej, jak tam f tyy ñemeck'ix łagray. 
No i pamentam jus f ćterzestym, po vojńe, vojna 
skońcyła se f cterzestym pontym, a sostre zabrali, 
bo jus jak skońćyła cternasce lat, jej zavezl'i do 
Novos'ib'irska na školy zavodovej. PSyslala mńe Pist, 
Ze ona jus pracuje, šesť mesency učyľi i jus do pracy, 
vonże, robi skarpety, kożuyy, take. Мо i dobże [...], 
dobze. Skonéylasa vojna i jus zacetosa troye lepej. 
Jus zupe stali davac lepśo, bo konservy v ogule 
fystko z Amer:ik'i i rybne konservy Zucal'i do 
zupyi mensne jus lepej było. I f terzestym šustym 
roku było pozvolono fsystk'im r-epr-es'irovanym 
Polakam vyjeyac do Polsk'i. I ojcec, to było tak, 
zabral'i zavezl'i, a ojcec ja jesce пе umala p'isac, 
nic ne tego, z jednego domu $есКа do drugego, ot 
tak psezucal’i, ojcec йе znał, gze ja. Григ’Ие} jak to 
po vojńe zacot ojcec fšystk'iy vysuk'ivac. 


Grodno 


Sostre Stase znalazł v Arabiinsku, brata f Tomsku, 
a sostra Reg'ina у. Novosib'irsku. А zbornyj punkt 
był у Novos 'i'irsku. Fsystke tam zberal'isu i 
jus piyslal mi ojcec Vist i mńe znalas, psystat 
list, Ze znacy fie psezyly, ne denervuj se, jak ty 
vyzdrovejeś, сере pšyvozo do nas, do Polsk'i. My 
teras v Novosibirsku, ale ту pojes em 140. Polsk'i, a 
jak pSyjade na mejsce, to ja tobe pšys Ти Tist, adres, 
g3e beńzem. А ja пе była yora fcale. Pamentam, 
jak zeci taki ładny zeń był, my na podvurku 
bav'il'isa, dostała list, pamentam, jaka ja była 
scensTiva, Ze znalez'li roz'ice тие tego. 

Суат Vist, &ytam f$ystko ten Vist, čemu tam jak 
vyzdrovejes, no i posła do s'ir-ektora, żeby mńe 
zavezl'i do Novos’ib’ irska. A 85е ja byla f tym 
Małćanava, to tam vysoko na pulnocy fie bylo 
kolei, pocong’i йе ҳоз ili, tylko samolotem, a to 
była vosna i povoze take było, Ze statk'i ne yos ii 
i tylko jeden można było - samolotem. I ja posta 
do 3 'ir-ektora i zaćała płakac, prosic, żeby mńe 
zavezl'i do Novos'ib'irska i pokazała ten Vist. 
Dyrektor zaćeł mie muvic: Ty znajeś, tvoj acec 
vrak naroda, rużne tam zacel, ale ja fsystko jedno 
xcala, żeby zavezl’i тие, ot. Ne, ty astańesa, my 
ceba vyuc-im, my себе napišem, zacal jus tam 
ružne тие umavac, ale ja fsystko jedno, jesce 
gożej zacela płakac do тату үсе, do sostruf. Oj, 
zły był, vygnal тие i natyymast mńe рёеѓисіГі 
у ieny dom zecka. I znovu $ ojcec pojeyal do 
Polski і stat tam Vist na, vracal'i, jus ne ma 
takej. I znovu znalaz mńe ojcec. Aha, skońćyła 
ja &ternasce lat, to f cterzestym sudmym roku, 
mńe odesłali do Tomska, ftym Skola zavodova, 
ale na tokara, toćyc to żelazo. Ja pros’ila, żeby 
tako jak sostra, no cos robic take, žeby йе s tym 
Zelastvem. Plan, tam plan i musim tam vysłac. 
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1949 - father finds his lost 
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going to Poland 


Time of hard labour in the 
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- Ile Pani mala lat? 


The plight of those 
transported to Siberia 


Polish Texts 


No і co, otpravili mńe tam, i znovu $ ne vem, 
g3e pisac do ojca, bo йе znam adresy i ojcec ne 
pise, bo jus he ma mne tam. I znovu š puzfej, 
to było pravda te lata byl'i, ja była fm Syb'iru 
prave tšynasce lat. I s tyx tšynastu tyx dva lata 
byl'i najlepše. Ucyłamsa dobże, ńe małam navet 
trojek. Ale pameńć s tego... йе vem, jak po polsku, 
moge robic po ćvartym razr-aze, jak to po rusku. 
Zaćyna se s perfiego, drugi, ес”, &varty. Ne, 
йе zmiana, ale stopen tego, pracy tej. Ze jus po 
Cvartym, bo ponty, to jus jest mascer. A ja mala 
tvarty. І f cterzestym zevontym jus kancal'i my 
te školy, ojcec pies Cervony Kšyš znalas mńe. No 
i ojcec potseboval, żeby mne zavezl'i do Polskii. 
Ой тие... Ah'a, telefonuje тие z milicji, žeby 
ja vzela Коре u 
dokumentuf i p3yjeyala tam do m’ilicji i to jus 
ойі тпе zavozo do Polskii. Pzysła ja do sekretark'i 
vzence te dokumenty, а ona muvi, a, nigze 
ne pojezes do Polsk'i, muve, cemu tak, bo dala 
nap'isane, Ze byla ruska. I tego, Boże, i znovu $ 
pojexala ja do tej miilicji, йе, йе, f PolSu ne ma, 
ne Poľka, пе puscil’i. I ve Pani, zavezl'i mńe f 
taka tajga, dva baraki v lese i he ma tej tokarni, 
tego stanka, Zeby ja mogla robic. Nic, dal'i mńe 
elektrop'iła, dlugosc’ pultora metra i tak'i motor 
taki dvuzesci kilo i to s tym v lese rob'ic. Boże, 
jak тие bylo censko... Я 


- Prose. Nu f cterzestym zevontym malam 
sedemnasce. А xuda, śćupła taka była, Boże, 
mała [...]. Censko barzo тие było, censko. I ve 
Pani, jak ja była f tej škole, była zefćynka jedna 
taka, ona Uzbecka су Kazacka, taka i jej barzo 
censko davałosa, nauka ta jej йе Яа i ona fcale пе 
mogła піс robic na tym. А mńe skoda jej było, ja 
jej pomagała. Ja jej pomagała, ja jej tlumacyla, co 
ona musi, jakos’ tam na drug’ stopen zdała ona. 
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Ive Рапі, jesce f tej kole była dobże, Ze mel'i svoja 
orkestra, no i jak to, proveral'i słuy, kto ma słuy, i 
тие vzel'i do tej orkestry. Ja i jeśće dve 3 eftynk’i, 
tam vencej xłopcy, grali f tym orkestse, pouc-il'isa, 
puzńej nas zaprasal'i tam gses' па plasatk i, tańcy 
gral'i, to zapraśali, potem censtoval'i, jus йе było 
tak zle. І ve Pani, тие zavezl'i do tej Tuzejki, 
а ta Гіга Baturyna [...]. A to na piyklat tak 
jak, Zeka i пе bylo drog'i i tak na psyklat, jak to 
kreńci se, to tu na psyklat Baturyna, а tu Tuzejka. 
А jak po ёеёе, to Вера było tak daleko јеҳас. Опа 
doznalasa, Ze ja f tej Tuzejk'i i psyjexata do mńe. 
Muvii, jezem tam, jest mejsce, beńześ robic na 
stankax па Kal'kuce na tokara. Ja пе mogła do 
statku vejsc, bo stał, a и тийе, čemu tak fieńze 
тие zle pozval'i [...], bo v 


dokumentay było nap'isane, Ze DVN - doc: vraga 
пагода. I vot tak [...]. No i tego, psyjexala ta Liza 
[Kadyrbajeva] jezem, ja йе moge vyjsc, bo stoi 
nacal nik і йе pusc'i bez dokumentu. I co ona muvii, 
Ze tak na prosto, Ze muv'i, ńedaleko, psez las i pšez 
błoto, tam bagna f tak'im mejscu take straże i ona 
тие vyprovaziła napravde. STi my rańuseńko 
Багі, żeby пікі пе v'izal, tak, jak ucekala, bo nic 
ne muv'ila naćalńiku, nu ту z пот pośli i tak 
jus pravda mała tylko na renku atestat ten svuj, 


Ze skońcyła ta skola. I z radoscom psyjel'i тие do 


pracy, пікі йе pytał dokumentuf, jak ja tam rob'iła, 
to bylo f penzesontym perfsym roku, pracovala, 
zarobiła рейепзу na podrus, usondla na poconk, 
tam juz byt poconk, koleja była i pśyjexała... 
Ah'a, nap'isała do ojca, Ze znaćy, mie у milicji 
dal'i adres, nap 'isała, że mńe ńe puščajo do o Polski, 
Bałoruska. No i puz’hej ojcec nap'isał, my żyvom 
tam tsy sostry rosno v Vas’il’iskay, jec tam, i tam 
żyj. Psyjexata tutaj, ale bes dokumentuf. Ah'a, 
ojcec р'ізе, Ze роўез es do Grodna, vezmeš v ary'ive 
svoja metryka i ftedy jui tak. = 
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Nu psyjexala, jakis’ cas tam jexac’ do ary'ivu, 
to tseba było mec sprafka, skont, ge meskas 
i znacy mńe ńigze ne zap'isano. Ale jakis cas 
tam psesto, puznej jakos’ zalatv'ilosa tymcasovo 
ńiby zameldovana była. Puz'ńej ju$ musała s ta 
sprafka pojexala do Grodna, dostała metryka. Ale 
v metryce ne p'iSo, Ze Poľka, ojcec Polak, matka - 
Poľka, xscona f koscele, ale nacjonal'nosc' ne ma. 


- Zadnej nie ma? 


- № ma. Nu i tak było. Puzńej starałasa, żońz'iła 
se teś do pracy troxy, tak jak umała tyl'ko tym 
tokarem. Pracovala, fsystke sprafki tseba było. 
Ojcec p3yslo zaprosene, tseba było fsystke sprafk'i 
mec’ na starego. 

- Udalo sie Pani do Polski, dojechac? 

- Ve Pani, tak, ja ne vem, to taki jakis muj 
los. Sventej pameńci mons... Tak, ja calkem ne 
mys lata za mons vyxos ic’, ale to f peńz esontym 
jus dvazesca lat, f penzesontym drug'im jak 
vrucila. Nu, bedna była zefcyna s Sybiru, ale 
fie vem, jakes śćeńsce mała. I tam z | 2 vosk' i jeden 
tak xcał М’ ixal tak'i był [...], Boże n moj, cotećny 
brat moj, oj, іс za M’iyala, пі za kogo, muve, йе 
pujde, pojade do Polski, do ro3'iny. Ale f tamto 
lato oni йе psyjmoval'i dokumenty, to Вера było 
z Vasil'isek do Grodna prave sto k'ilometry, 

autobusy ńe X03 'il'i, to t$eba było autostopem, 

i to na tyy na veśxu јеҳас, jez3'iła, Boże moj. 

Tylko v Grodno psyjmovali te dokumenty. Po 
pontkam i po ftorkam, pamentam. Pšyjes еў ve 
ftorek, zaras posuka jakes’ соў tam, znajze йе 
tak, jus іўеба pierabac ta sprafka. Е pontek 
psyjeses, oni pracujom i znovu, tak bylo jakos 
tak fšystko tak cognelosa, пе xcel'i psyjmovac’. 


Grodno 


I tylko jesce ftedy pses Moskve fsystko sto. Puzńej, 
ve Pani, psysnila mi se, ne vem, ¿y opovadac, 
psysnilase mi sen taki, Matka Boska na podvurku, 
i Matka Boska spusc'iłasa z ńeba тие, i tak posła 
do nasego meskańa, do pokoju, gae ja i tak venzelek 
zostav'ila mńe na tusku jakes. Mne los takii. I ja 
vzeła ten venzełek, rozvonzala — velon, bordova 
sukenka i Carne buty, take snurovane, кеду to tak 
nos'ilosa. Ja vzela te buty, oedata coci, ojca sostra, 
muve, mas, coca, benzes nosic te buty. A sama 
ubrała ta bordova sukenka, tak mńe było ładńe, 
taka zadovolona, a velon położyła, muve, пех 
sobe leży tak na lusku. Ve, Pańi, ten mons, ten 
xlopec, muve, he zvracala йі na kogo uvag'i, bo 
ўсаіе ne myslała za mons vyjst. I ve, Райі, tego, 
ten xlopec, pravda, on zeseńc k'ilometruf meskat 
od nas, od Vasil'isek [...]. Jednego razu posta ja s 
[> ..Jstryjećnym, 


cotećnym, rozone to fSystko f Polsce, po3l'i do 


filmu. I tak, vize, skoncyt se film, potxoz’i do mńe 
i teras [...], można z Vami, 5 ёўбупо, otprovaz’ic’ 
do domu? A to bylo pułtora КИотету od 
Vas’iPi$ek. Bo my byli v Vas'il'iskay, a и coci 
meskala v v Dvorcanay pultory kilometry, blisko. 
[...] Pistopat xyba takego mesonc, jesen. A, nu 
dobze, jus ize, otprovaze. No i do v’izena jus 
kolo domu, muve, do v’izena Сі, można zajsc 
vody пар'іс se, muve, juś puzno, coca spi, nu 
Xoc vody nap'ic se. Nu to juś. I ve, Pańi, zaćoł 
do тие xo3'ic і na peyote zeseńc k'ilometruf, 
PSYX03 і, do dvunastej poses i s povrotem 
zeseńc kilometruf. To było tak zaćoł puz rej, fiis 
jesen była, nu i tak xoz’il. Puz’nej jednego razu 
muvi tak тие, vyxoc za mńe za mons. Ja muve, 


ne, ńigdy v Zycu, йе, ja пе pujde ni za kogo za 


mons, ja pojade do Polsk'i, йе ҳсе stuxac’ navet. 
Ion muv’i, jak Ty ne ууўзеў za mnie za mons, to, 
muv'i, ja sobe Zyce odbore, ja йе bende życ. 
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Pevno, zasmałasa, pevno, ja jedna na svece, tyle 
3efcont tam таў u sebe v domu, tseba yo3 іс zesec 
k'ilometry. Ne, fe, jeżeli Ty za тие ne pujześ. Ja 
muve, ja pojade do Polski. Ty navet fie mysT 
піс, ja ni za kogo tutaj ие vyjde, tyl'ko pojade do 
Polski. Teras ие piyjmujom dokumenty, ja jus 
mam fsystke zebrane sprafk'i, jak tyl'ko bendom 
psyjmovac’, ја od razu pojade do Polsk'i. Boże, 
zacot, ja пе bende życ, ja sobe cos' zrobe. Ja muve, 
no i co Ty zrob'iś — ja znajde, co zrob'ic. Niby tak 
Zartovala puznej ta coca moja, fajna była coca 
V'iktorja, barzo fajna była, mondra taka. I ona 
mńe muv'i tak, ves co, Магуѕи, fajny xłopec, fajny, 
kto by to yo3 itz esenc kilometry, тит", a Ty jesce 
cos’ muv’is mu. Ja muve, coca, nu ja fcale йе to, 
Ze za nego, ja v ogule йе pujde za mons. Ty ves 
co, kedy to jesce benze, puz'ńej jak co, to роўез есе 
razem. No i pravda tak, muv’i, Skoda, Ze jak on 
sobe Zyce odbeże, to beńze na Tvoim sumenu. 
No i tak u 


nap'isała list do roz’icuf, muve, no fie vem, może, 
vyjde za moni jus, xcalaby, żeby błagosłoveństvo 
jake ду COS. Ojcec od razu mńe telegram psystal, 
po telefonu rozmovy. I tak, йе vyxoc’ od razu, 
3ecko, йе vyyoc za mons, tutaj vyjześ, йе vyxoc’. 
Ja muve, tato, muve, muse vyjsc. Oj, tak sc'iy 
niby, ие vem čemu co, m'illał, milćał, puz’hej, 
cuś, jak musiš, to ууҳос. On pomyslal, Ze ja f 
conży. Boże moj, Boże, a mńe ne puknelo do 
głovy o tym pomyslec, ja navet o tym ńigdy ńe 
pomyslała. O Boże moj, Boże. Pov'iizała, muśe, 
bo on sobe үсе życe odebrac. I tak [...] statosa, 
no i vysla za mons. І puz’hej, ojcec, jak mus’is, 
to vyxoc’. Ja tak puznej psysta do coc’ i bratova 
moja, nu jak tam [...], ja muve, no tylko [...]. Ot 
Ty narob'iła, ja muve, čemu? Ojcec роту lal, Ze 
Ty f conży. Ay, Matko Boska, ja muve, ńigdy ne 
pomys'lala o tym, Ze on może o tym pomyslec. 
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Nu na pravda. I tak stałosa. Ve Pani, аў pontego 

lutego my sTup brali. On fsystko xos'il tu i v zime, 

i sfek był i zavejki, i on tak xo it fsystko do тие 
co każda nezela psyyos il. Jednego razu byla taka 

zavejka, no i tak, pšyšet, posezał і pošet tak, jak 
zafse. Капо fstal ten тоў cotećny brat, vysedl tam 

na voske i muv'i, znajece 3to, znalezl'i dva trupy 
zamarzl'i. Moni z żonom zabton3 il'isa, ие znalezli 
drogi, bo była veľka zavejka. Boże moj, oni na 
тие Бузе, zacem Ty jego otprav'ila? Ja muve, 

skont, ja tam moge, ja йе vyyos ila, ne vem, Cy tam 

zavejka ¿y fie zavejka. Boże, ту fsystke pieżyval'i, 

jak on, ¿y on żyje puz'hej. Jakos tam ригйеј ej brat 
dovezal se, Ze fsystko dobze. Boze moj, Boże. [... 

Koyane Гісо...] veselem tym. Dla coc’ [...] som f 
prezence carne buty тие [...]. Jakos титаҳу posti 
po cele, aś ja usondlam. Sostro, ot Cego Ty, ja muve, 

ćemu Ty ćarna, a ja ńikomu ńe s 


opovadalam o ty sie, апі komu, jakos tak myslała, 
aj tak mysle, kto uveży. I v ogule пе upom’inala, 
tyl'ko sobe габе mala na mysl'i. I tu carne buty 
dla сос”, kture ja o«dala jej. Boże, as ті ne dobze. 
Muvom, čemu Ty tak, a mys’le, Ze сосе na lepej 
bendom buty, nu pevne, Ze tak. Zyl'i my rużńe, йе 
był kepsk'i, ne był zły, ale... Pracovat inzynerem, 
ро tyx traktoray, samoxoday tyy f kotxoze. Tu 
tseba tam komus’ za cos, to jemu ktos, pjank’i, 
byli pjank’i. No i puzńej juś dvuy synuf mamy 
[...]. Perfsego uroz’ilam prave v rok, perfsego 
styćńa f peńz esontym sudmym. To był cywilny 
Pup, to f styćńu pśyvus do nas sekretarka, žeby 
na pevno ja jus... 

- А ślub kościelny? 

- Tak. Pontego lutego. Jak psyjeyal'i svaty, 
psyjexat on ze svoim Svagrem, sostry mons był. 
Jego гоз'іпа, koń taki ładny był f sankay i tego, 
jak oni, katakolciki. 
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- Dzwoneczki 


- Svoneck i. А ja ńikomu v domu ne povez ała, 
on fie роуезаф Ze piyjese svaty, fcale йе brala 
do głovy, fcale, ja пе vem, jaka. Boże moj, Boże, 
pśyjeżżajom pset domem tym. Boże, oj, Кю $ to 
tak [...]. Ay, Matko Boska, a ja brała tam cos 
риа tego. O Jezus, to jus bratova moja, coca, a 
brat, a fsystke zabegal'i, a čemu $ Ty ne poves ala. 
Ve Pani, nu па pravde, fcale пе myslata o tym, 
fcale йе cala za mons vyyos'ic. Ne povem, йе 
l'ub'ila tak, Zeby tak vot Кохайе take, ne. Byl ne 
bżytkii, vysok'i, psystojny, ale ja jakos, ja ne vem. 
Jeśće o, peńzesont lat jak było, ja пе myslała o 
tym, ale syn s synovom psyjeyal'i, mama, jez em, 
może, cos' novego Кир'і sobe, tam sklep. Oni jus 
tam zeci kafe tam zamuvili, ćterzesci рейс osup 
było, tak i tego, pojeyal'i kup'ic tam ubrana. Ve 
Райь sukenecke 5 tak'im krutk'im i nażuta była 


bordova i granatova. Nu pomeżyła, syn moj, 
muve granatova, fie, bordova, ta dobra. I ve 
Pańi, na pravda, ja była f tej bordovej sukence, 
na pravda była vesoła, і to $ to, kedy to było, 
Sustego roku, a ja tańcyła, a ja była taka ščesľiva, 
i navet пе pomyslała, Ze to ta. Ale puznej 
sobe pomys'lała, Boże, pseces ja пе mała takej 
peńzesont lat prożyła, пе mała takego ot ubrańa 
ftedy tak, jak mi psysnila se Matka Boska ftedy. 
To moje sonzene, to muj taki los. Ale ja tes sobe 
tak pomys’lala. Ale ne povedzała Pańi, jak my 
vyxoz’ili s tom Lizom s toj taję'i, s Tuz ki. S 
Tuz'ijk'i, ve Pańi, bo to t$eba było Tasem i pies 
bagna. Mala tom val'izecke, taka malenka. [...] 
vzel'i na jedno pleco, na druge, [...], v rence jedna 
i druga reńka раі take dluge і tak patsal'i, gze 
tvardo, gze można stomp'ic. O tak ukołyyałosa. 
Jak straśńe, Boże moj. Ja muve, Matko Boska, 
provaz’ila, na pravda. Bozenka nas uratoval, tak 
ja by ńigdy йе vysta. 
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Jak to muv'i se, zrup Коти dobże, żeby puz'ńej 
tes otsymac’. Na pravda, ja nigdy ne mys'lala, 
Zeby tam L'iza дут” mi pomogła. Jak ona taka 
bedna była, jej censko było ta nauka davałasa, ja 
pomagała, bo Zalovala jej. I jak stałosa, Ze ona 
р$уЯа i mńe ууртоуаз ita. Ve Pani, to na pravda 
ja mała navet, о, йе vem, osemnasce mała lat, od 


razu jak mńe р$ууег11 f ta Tuziijka. $ tej školy, 


co tam dal'i, buc'ik'i tyl'ko i ибтайа take, fufajka, 
¿y bustat jak'is' tam. Take mrozy, tak censko było, 
Boże moj, Boże, pa: stopńi tego mrozu 
musiš robic. A na vosne jus jak z vesxu sńek, 
a pot spodem voda juś, ja Lox Бис ikax svoix 
cały zeń stoje mokre nogi. Puznej psyjde, a 
barak tak'i był, duży dom, пе ma tam, £e pokoje, 
tylko jedne ten cały pokuj, [...] tak spali. Nui 
jak pśyjde s tej pracy, исе te svoje buty, poncoxy, 
nogi to take pokarpane, f[...], take strasne. Była 
teś, ona Ukrainka sama, coca Mańa taka była, 
Ul'man, on był Nemec, ale jeśće za Nikolaja, ¿y 
za Kacer-iny, йе ~ 


pamentam, na Povołże. I іх tes vyvezl'i tam і 
tak ońi, juš starše byli i ona, i on i iy curka Ola 
była, tak tam jakims’ materjalem Cy jakims’ бут 
odgraz ili se, kont sobe tam тері i żyli razem. 
Ona jak pśyjze, jak ja rozbore se, jak vyjze, rence 
łamała, Boże moj, Boże, moja Olecka to juś davno 
umarlaby. Ja muve, Ze mńe i [smerc’...] obratno. 
Ту ne taka, jak fsystke, zostańeś. Tak možeš 
cerpec, ale muv'i, čekaj, čekaj, jak benze Tobe 
cter3 esci lat. Ја muve, ¿y ja dożyje. Muvii, fsystko 
Tobe benze vyyos ic’. I to pravda. Pamenetam ten 
dom zecka, jak była, to cały rok leżała fsp'italu, 
reumatyzm był, a cuś, Boże, ńe ma zdrova. 


- Czy Pani rodzice odnależli młodszego syna? 


- Tak, znalezli, zabrali, on był f Tomsku. Fsystkiy 


znalas ojcec. Sostra v Arap'insku była, Reg'ina v 


Novos'ib'irsku, to najlepej na mejscu tam. 
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Najgozej ja. Jak nas zabral'i samoxodem, sostra 
polecala do lasu, pobegla i povezala mame i 
tatu, Ze piyjexal'i samoyodem i zabral'i ćvoro 
najmnejsyx. No i mama 5 tatem jus puznej tes 
posli tam, ale to xyba byt tam kavat drog'i, ne vem, 

jak tam było. Pamentam, Ze mama była puz’nej psy 
nas. R:eg'inka jakos’ tak пе płakała, Stasa może 
jeśće ne rozumala. A ten mały, to v ogule. No 
muviła і puznej mama opovadala, ja pamentam, 

Ze ja тоспо plakala. Jakas’ Буа brama taka, ot 
zemi była taka dyrka, ja pot tym bramom xcała 
ucekac do mamy, do mamy. A puznej p3yjeyala 
do. Polski, t to muve, mama, ja tak pamentam, Ze ja 
plakala, jak zabral'i nas. Опа muv'i, айі Reg'inka, 

апі Stasa, айі Kaz’ik, пікі йе plakal, tyl'ko ty. A to 
moje serce ćuło уба, Ze na zafse zaberajom тийе. 


- Jak długo nie widziała Pani rodziców? 


- A to było f peńzesontym śustym roku v jeseńi. 
Е peńzesontym Sustym pontego lutego muj ślup 
brali, a juś 

na vosne, у maju zacel'i psyjmovac’ dokumenty. 
Па ja pojeyata i zdala do Grodna i zdala dokumenty, 
fsystke te sprafki, co mała psysykovane zdała i 
тие nic йе muviil'i, Ze ja za mons vysta су co i tego, 
i p3ysl'i v jeseńi, f peris esontym sustym, tylko хуба 
fpazzerńiku było, tak, fpazzerńiku było. I psysli 
mi dokumenty, i ja pojeyata do roz’icuf. Oj, Pani, 
jake było spotkańe. Mama, Boże, sezel'i gadali, 
rozmavali i puznej jus mama muvi, kładńij se, 
kładńij se, położyła se, zasneła, psebuz’ila se — 
mama sez i psy mie. Мата, ic kładńij se, co Ty... 
Ay, 3ecko, ја Cebe пе pušče, йе pojezes. A ja muve, 
йе vem jus, f conży byłam, nu, perfsego styćńa 
uros ił se starsy syn Kazymir. Oy, a ten mons 
muj, sventej pameńci, Boże, každy з eñ telegramy, 
р$уўе2$а] prenzej, pšyjeZšaj prenzej — on jus kup'ił 
meśskańe. Vot tak od razu jak pozenil’i se do nego 
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było zeseńc k'ilometruf, a puz’hej v Vas'il'iskay 
kup'ił taki stary domek. Prenzej piyjeziajom, ja 
kup'il dom. Ojcec tak povezal, muvii, navet ne 
xcala słuxac, że ja bende vracac do Balorusi. 
Ale ojcec povezat tak: zapytał se тие, jak on, 
ja muve, tato, nu dobry, nu co ja тоге роуезес, 
dobry. Јес, лес, а puznej Бейзет vedac, jak 
benze można, razem tutaj pSyjezece. Do тату 
muvi, йе rozlandaj ix, on puz'ńej psyjes г. Mama 
navet fie xcala stuyac, żeby ja vrucita. Ja Себе 
пе vydavala, teras Tvoje zecko [...], Ty i znac йе 
benzes. Mama... I tak puznej p3yjeyala tutaj, jake 
on zrobił, Ze ja pultora mesonca była. Psyjexala, 
on taki zły, taki, Boze moj, puznej tak mi jus 
opovadal'i moje cotecna sostra muv'i, jak’ on był, 
muv', ax, nic пе xcal jesc, a nic, tylko Marysa mi 
se пе p3yjeZía. Tak denervovał se, Ze ja vru..., 
ne vruce. Trudno było, trudno, ale puznej jak 
psyjexat tato, vyslal'i dla taty zaprosene i dla 
тату, no to tato pšyjexat, a jak ja tam była, on 
tak mocno kaślał, Boże тоў, tak тоспо kaślał 
[...]. Boże moj, no i do tyy p3yjeyal do тие i muv'i, 
curka, veś co, postaf tutaj COS, sama 


ves, jak ja kaślam. Muve, dobże, tata, dobze. 
Obus'il'i se rano, fie słyśe, kaślał. Апі razu ne 
zakaślał. Sam taki z3'ivony był, co to jest fpovetsu. 
Oj, jak'i on był. Muve, tato, mus'iś tutaj psyjexac’, 
Tobe tutaj pasuje te povetse barzo dobze. Puz'ej 
jez3 Гі ćensto tam z menżem jez3'il'i. Oni do nas 
jez3 ili. Tak zostalasa, tak. 


- A jak się Pani modliła? 


- Tak, ja muve, Ze my s sostrom jak byl'i i modl'il'i 
se jak to zafse v domu, заб е ukleńkńemy tak. Oj, a 
tam fsystko ruskt te. Boże, jak ońi z nas tam rużńe 
drazr’ili nas, oj'ej. Take byli, možna povezec, 
podłe te zeci. Może, от пе rozumel'i, co ойі robom, 


ale dosyt nam było psykro cerpec to fsystko. 
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Forgetting Polish 


Return in 1952 


Settler father 


Polish Texts 


Ukleńkne, to tak nad ranem my modlili sa. 
Puzńej my s sostro tak pomuv'il'i, ona jus tak 
muvi, veš co, Marysa, ne benzem, Zeby от 
vizeli, my benzem modlic se, žeby oni ne viz еГі. 
I tak 95 es’ tam yoz ili sobe, znajz em taki, kontek, 
Ze c'iyo tam, ńikogo йе ma i tak modlili sa. Ale 
prentko jakos, yyba jak ćternasce lat może ona 
mała, t$ynasce, prentko jej zavezl'i do [...] do tej 
školy zavodovej. Sama została. Skola, Renze jus 
puznej zapomnala polsk'i jenzyk. Jak psyjeyata 
tutaj, Boże, nu i fsystke - Vas'il'isk'i, to tam fsystko 
po polsku. Соса od таги ne zapomńała, zobaćce 
tyle lat, ona z z zevenset, tego, тиу? do тие, Кю 
stvożył, muve, tata, mama. Tak to bylo.. Nemeck’i 
jenzyk шака puznej Кзоп2еёКе тие dala 
coca. Cytac prave te l'itery podobne, zacela 
исус, ёугас ро polsku, ksonzeck’i, yos ila i tego 
i fie bylo tego, Zeby tam, jak teras, na kateyyzmy 
x030 zeci na łafkay, a to ў to tak, to co coca tam 
troxy пацёма, 956 jest Pan Bóg no i tego troye 
jus i puznej do perfsej komunii posta. Tam, gze 
ja tutaj bylam f Polsce, йе 

pamentam tego, xyba fie bylam. 

- Dopiero po wojnie tutaj, jak Pani wróciiła? 


- Tak, jak tutaj vrucila J pertsesontym drug'im 
roku. Bo Reg'ina i Stasa psystal’i тие s Polskej do 
perfsej komuńii oni byli, to znacy ja tes йе była do 
vojny. Pamentam, do koscoła уоз'іГі i i pamentam, 
do školy тийе tes jus Š vzeľi ucyc. Ale brali kref s 
palca і i ja zemdlała, pamentam. No i povezel'i, ne, 
jeśće f tym roku йе. 


- A tam, gdzie Pani mieszkała, czy to jest 
szlachecka okolica? 


- To tak, mastecko kedys' było Vas'il'išk'i, oj, było 
do vojny to barzo fajne było, ale my jako osadńikii, 
ojcec, to my БУ jeśće od Vas'il'iSek, to musi być 
jakes' dvazesca kilometruf. 


Grodno 


Ale z Vas’il’isek ojcec, zadek i prazadek Lipski 
fystke z Vas ilisek. A mama była Miyńev'ićuvna, 
barzo bogatej ro3'iny, ślayta to była. I opovadal'i 
тие navet te cotki, jak psyjeyata jus s Sybiru 
tego, to ońi opovadali, to [...] i jak Zenilisa 
ta jus tego vujka Zona byla, stryjka ojca brata 
Zona, Haena taka była, s’ventej pameńci, ona 
juź davno ńe Żyje, to ona mńe opovadała vencej. 
Muv’i, tak, jak Zenit se Tvuj ojcec z mamom, a 
jak kedys, to fsystko розах, tak i тиуі. Muvi, 
Ку duże krovy take, muv'i, koń овет taki vel’ki 
strasne. Boże, muvii, [...] jak opovadała. Barzo 
byli bogate, nesamov’ice. I ja mysle teras, nex 
on trosecke pocepleje, ja pujde do ary ivum i 
rodosłovnaja, jak to, dźevo ros'iny, б jak to, i xce 
o Miynevicay znac. Nu Lipski to tak stysalam, 
zatki, prasatk'i Bystke byli = Vasilisek i ojcec 
był urozony v Vas'il'iskay, kedy tseba było тие 
dostac karte Polaka, to ja хоз ila do aryivum. Bo 
ne пар'ізапо и тие, Ze ja Poľka i musala ja jakos 
to udovodńic, że jest Polka. I ojca metryka, пи to 
vzała, tak p'ise: Lipski, tysonc zeveńset 
perfsego roku urozena, ros'il se у Vas'il'iskay, 
kscił ksonc [...] i znaćy teś ńe nap'isano, że 
Polak. ТуГКо greko-katol'iceskaja vara. No i tak, 
no i że ślubovał z Marjom, mama teś Marja, z 
Marjom M’ixnev’icuvnom v dvazestym tsec'im 
Xyba roku. A teras ja mysle sobe, pujde do ary'ivu 
i xce znalesc ot mamy roz’ine. Fsystke vyjeyal'i 
do Polsk'i M’ixnev’icy, fsystke, bo ix tes dużo: вех 
braci było и mamy i sostra, to sostra zmarła. A te 
jak brace fystke Miynevicy vyjexal’i. To vem 
у Malborku Cezar'i, była u nix ja kil'ka razy i 
Cezar i psyjeZZat do тие tes. No, M'iyal. Xyba 
Juzef jeśće, Juzefa ne pamentam. Miiyał i Cezar-i, 
v Gdańsku Miyat ИТ у Gdyńi, v Gdańsku. Jego 
curka v Lose, tes piyjeziala do mie tutaj, dużo 
pśyjeżżal'i jak roz’ina jus M’ixnev’icuf. Może jus 
za długo, [...] może herbatkii, ide nastavac. 
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Rubiazhevichi 


Polish Texts 


The text below comes from a 22-year-old female inhabitant of Rubiazhevichi, 
currently studying in Minsk. Polish is a secondary language for her, and despite 
her Belarusian national identity, it remains her language of prayer. Currently, 
she uses Polish in her conversations with visitors from Poland and she does not 
attend any language courses. In her social circles, the interlocutor consistently 


uses Belarussian. 


About Poles and Catholics 
in Rubiazhevichi 


Teras v Rubezev’icay meska vencej Polakuf i 
katol'ikuf і барса ne opovadała mi tyy Fistorji 
jak tut muvom, Ze „mus’is рус Balorus'inem" i 
to fsystko, ойі zap'isane som Polakam’i. Dlatego 
moi roz’ice tes Polacy, yocas ńigdy йе byli 
navet f Polsce. No a v Żuravince, 65? ja teras 
meskam, zvonzek razeck’i kedys’ byl to i teras 
barzo malo katol'ikuf i Polakuf, tyl'ko c'i co 
pšyjeyaľi potem, tylko my jestesmy Polkamii, 
a tam pravostavni. Рейс Kilometruf. Roz’ice 
tes Polacy i ja tes Vice se, Ze 

tes jestem Pol’kom, ale ja muve, Ze jestem 
Pol'kom bałoruskom, no pońevaś roz'ilam se 
po bałorusku i jenzyk f kturym rozmavam, 
to bałorusk'i, roz'ice menzy sobom у jenzyku 
balorusk'im, no taka troye mešanka, rosyjsk ix 
stuf, polsk'iy troye jest. Vem, Ze Барса i zadek 
ротепзу sobom rozmaval'i ze sobom v jenzyku 
polskim. 3adek davno zmarł, ja navet ne 
vizałam go, ale on był pravz’ivym Polakem, 
te Casop isma polske mał, zeci ucyl ćytac po 
polsku, z bapcom rozmavał po polsku, no > 
do koscoła хоз'іГі i paceże v jenzyku polsk'im. 
No i ў esce йе yos Йат do školy, meskalam u 
Барс” i ona naucyla тие tyy paceży v jenzyku 
polskim, kedy jeśće ne umałam сус po 
bałorusku, dlatego teras zafse xoze na polske 
ту, ponevas censko mi jest jenzyk batoruski 
to psettumacyc’. 


Rubiazhevichi 


Jesce u nas v RubeZev’icay koscuł i tam sprubo- 
vano było żeby fsystko to psetlumacyc na 
batoruski, żeby było po bałorusku, leć Барсе 
kategoryćńe se spsecivily povezały, Ze тосот 
teras naucyc se v jenzyku balorusk’im i u nas 
teras jest Ма jedna tylko у nezele, pońevaś no 
mato Гиз”, ale po polsku. Ksonc 

poyo3'i, no on jest stary, uroz il se tu jeśće na 
tereńe Polski. Ukoricyl seminarum i vrucit do 
svojej mejscovosc i. A potem skotom katexyetyćna 
była pies cale lato xoz'il'smy па zajeńca, to 
biblie ćytali, i ćytalismy po rosyjsku i po 
bałorusku, по bo ružne зесі, пе fsyscy znali 
jenzyk polsk'i, paceże fsyscy, no egzam’in po tym 
mel'ismy i paceże v jenzyku роі сіт 1999 rok. 


A bierzmowanie? 


- № było, ne рууўе аі jeśće do nas biskup, 
f klase 11 jak byłam zakoeńica i ucyla nas 
do beżmovańa, ale йе pśyjeyał biskup, tam 
cos zdażyło і йе psyjexal. Co ńezele jeżże 
do domu, tam f svoim koscele spevam, tam 
Хозе f xoze koscelnym, tam mam organy, no 
Zatko byvam у Mińsku. Jezeli do koscoła 
ide, tak vyxoz’i, Ze muse zostac v Mińsku, to 
ide do katedry. No jak svuj koscuł, ale to jest 
barzo ńeregularne, bo navet roz'ice пе majom 
bezmovana. Roz’ice jeśće s tego pokoleńa, Ze ne 
można było fyo3 іс do koscoła, барса była taka, 
censto оз ila do koscoła, byłam Pol'kom, listy 
pisała po polsku. Navet do vojska, jak ojcec 
służył pisała, po bałorusku, leć polske słova. 
Dlatego było ти censko cytac i dla tego muv'i, 
opovadał mi, że bapca go vzeła do koscoła i 
tam po tym była naucycel'ka, Кита zafše mała 
dyżur i vyZucono go ze školy, pies dva tygodne ne 
musał odvezaé гаўейса. No йе vol'no było. 
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The use of Polish among 
those from the parents' and 
grandparents’ generations 


About the language in the 
church in Rubiazhevichi 


Religious practices 


158 Polish Texts 


Ile jest mszy w w Rubiezewiczach? 


- V fezele tylko jedna. No a do tej paraf iji 
dvazesca fsi jesce. No starse pokoleńe barzej 
xozi do koscola, no zeci tam psyvozom vnuku, 
ale na Бі to mało osup dojeżża do koscola. Mi 
se vydaje, że v mesce to można, po prostu u nas 
у Rubezev'icay, tam, g3e meskam, ne ma żadne 
roboty z mlozeZom, йе ma ńijakej roboty, spotkań, 
£y tam tyy posenek pospevac, no йе ma tego, na 
v mesce vem, take, jeśće taka tendencja, Ze jak 
na р$уМа z naśej tam školy dostaje se na studja 
vysse, to do koscoła coras Zazej jus. Na psyktat 
mam brata, rok mlotsy jest, tes se dostał na studja, 
tes f'ilolog'ije studjuje, jak хоз'іГіўту do školy, to 
razem уоз'іГіўту do koscola, po tym jak dostał na 
studja, pšestał, no pies rok jesce xoz’il, a potem jus 
povezal, Ze ne benze хоз” i ne s tego povodu, Ze 
p'ije al bo cos tam takego, пе poprostu, jak on muvi 
zaćoł туз ес, vizec, соў tam sobe vymyslac, Ze 
Boga ие ma, take, na pevno u kaźdego cloveka 
zacynajom se xv'ile, że zacyna vontp'ic, może tam 
nu, i potem okres jest, że ńektuży congle xozom do 
koscola, tam łamajom se, a ńektuży jus йе yozom i 
na psyktat, jak muj ojcec tak i brat i na psyklat ras 
у roku jakes’ tam svento do komuńiji do spovez і 
psystempujom no i to fsystko. 


To wszystko, co mówisz o swojej polskości jest pochodną twojego wychowania 
i urodzenia, a gdzie jest w tym miejsce na twoją białoruskość? Jak możesz te 
sprawy oddzielić? 


About Polish and Belarusian - No bałoruskosć u nas na pśykłat v jenzyku, 
identity pońevaś my rozmavamy po batoruski, ne po 
rosyjsku, vele osup tutaj rozmava. Navet bapca 
пи po bałoruskii, leć ze słovamii polskimi, ale to 
tak barz ej, jezeli to muvic’, Ze to jenzyk mesany, 
to on mesany pomenzy baloruskim i polskim, 


Rubiazhevichi 


ne pomenzy rosyjskim i balorusk'im. Potem no 
co jesce, Ze my uros il'ismy na Bałorusi i polski, 
jeżeliby f skole йе było jenzyka polskego to 
navet mogli by i пе rozmavac, no tak paceże by 
odmavali, ale tak navet bez: zrozumeńa o co Xo5 i. 


Gdzie uczyłaś się polskiego? 


- Е škole v Rubeżevićay, tam jako drugi jenzyk 
opcy. Od drugej klasy obovonskove zajeńca a ot 
śustej do vyboru. 10 lat jedna goz'ina f tygodńu. 
Może ta, v jednej klase były dve goz'iny. Ostatno 
to była jedna go3'ina, a v jedenastej klase mel'ismy 
egzamin na stypendjum Semper Polońia i kto tam 
iles punktuf nabrał, to puzńej dostaje stypendium 
potéas studjuf. No jesce musi być dobre oceny v 
indekse. М? f$ystko f Polsce podoba se ja culam 
se barzo dobze. Е Polsce to mam tam znajomy. 
Jenzyk barzo mii se podobał jeśće jak odmavałam 
paceże, a potem f skole była jeśće barzo dobra 
naucycel'ka, ktura te fsystke tradycje, fsystko to no 
teš s tyy terenuf. Barzo dobże rozmavala po polsku, 
i mel'ismy vig'ilje i jak Vel'kanoc to jajka to barzo 
nam se podobało i sama była taka elegancko 
ubrana по Polka taka ładna. 


Jeżeli mówisz, że jesteś Polką to... 


- Ze moje fsystke Барсе zatk'i, prazatki, pšotk'i 
som Polakami. Pogrubiony tekst badacza: A 
jeżeli chodzi o religię, to swoją religijność, która 
się wyraża w języku, gdzie byś ją umieściła, po 
białoruskiej stronie, czy po polskiej? - Odpowiedź 
respondenta 


About learning Polish 
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Mówisz, że jesteś Polką po przodkach, ale oni też żyli w granicach państwa 
białoruskiego. Twoi rodzice jednoznacznie uważają się za Polaków? 


160 Polish Texts 


On identifying with the - Tak no u niy tam svadectve nap'isane, Ze som 

territory Polakami. Ponewas roz’ice ojca z Balostoku, 
no on jus uros Й se tutaj, xocas po polsku йе 
umom тс роуез ес, no rozumom mimo to som 
Polakami, że na psyklat katolicy, Polacy f tej fs'i 
i barzej xozom do koscoła i kšyZe te na psyklat 
tam. Ve fsi pravosłavnej u nas йе ma пі Zadnego. 
Ne ma cerkv'i ine ma ruznicy, gse tak na psyktat 
Vel’kanoc posvencac te pokarmy, ой тогот 
do koscoła syos'ic. My jestesmy barzej goscieńi 
zafse pomogom i tam jesce vencej p'ijańic 


A jak będziesz uczyła swoje dzieci pacierza, to po polsku czy białorusku? 


On the children’s religious - Mam takom sytuacje, Ze jesTi bende mała 

education zeci, a mons rozmava v jenzyku rosyjskim, ja 
rozmavam ро balorusku to xcalabym, żeby 3 eci 
ucyli se i tego i tego jenzyka, leć bende z nim’i 
rozmavała po białorusku, ale ocyv'isce, że bende 
иёус' paceży, no jesce bende patsec jaki koscul, 
у jakim tam jenzyku bendom mse, no jeżel'i 
tam mse po bałorusku f tym mesce, gze bende 
meskala, ¿y tam ve fsi jeżeli туе tam bende 
pobałorusku, muse иёус po bałorusku paceża, 
leć barzo bende xcala żeby jenzyk polski tes 
znal'i. 


A kiedy modlisz sie sama przed Panem Bogiem, to jak po polsku, czy bialorusku? 


Personal prayer - Po polsku, jesli prosiš cos’ ot sebe, сепяю 
prosiš o to... to po polsku. Ježeľi соў ot sebe 
na pšykłat potem fi koscele, ćensto muvom, że 
pros'iś to, to po polsku i tak navet automatycne, 
Ze nu, prosi se. 


[RubIP22/2010F] 


Eastern Slavic Texts 


The texts that I refer to as Eastern Slavic were mostly recorded in Eastern Belarus. 
Only the transcription of the last interview, with a young man, is from Grodno. 

The interlocutors from Eastern Belarus do not use Polish and do not always 
understand it, although they often use Polish church service books. The below 
statements have the characteristics of a mixed code, although in each case the 
individual features of the language should be noted. 


Bezchynne (Mohilev District) 


The text was transcribed in the Belarusian-Russian borderland. The informer's 
statement contains characteristics of north-eastern Belarusian dialects. 


[BezchMN74/2012F] 
- А po pol'sk'i można s vami pagavar"it'? 


- Net, ja ni mah'u razhav'aryvac’. Cytac’ ¿ytaju, 
ksionzacku cytala, jak Магу v"iz’ili, a s'ijc as 
i сугас ni mah'u saus"im, i razhavaryvac ра 
polski toża йі тай и. Е 
- № vy gavar'l'i ра polski? Mama, możet, 
gavarila svami ра polski? 

- Da. Mama razhav aryvała таја, i uc'ylas’a. Jana 
matadaja pamorla. Jan'a raskazyvala тие, što u 
nas tut daža kasc'oł Буи. Dyk kasc'oł ja pomńu, i 
była skola. Ucyl'i iy, i razhav'aryval'i jan'y yaraso, 
razhav aryval'i use pa polski. А u nas uZo pry паза] 
Żyzńi školy ni było, иё yc nas ńiyto пі ućyu, tak my 
i astalisa, ўю йі možam razhavaryvac. A тата, 
kanesne, nasa razhav aryvała. U nas Буй! айту 
kat'oPiki: i mama katolik, i papa katolik, i 2" edusk i 
пабу kat'ol'ik'i — use by?'i и nas kat'ol'ik'i. Us"e yas ili 
и kasc'oł — u nas tut na kladbiscy była kapl'icka, 
use yazili, use mal'il'isa. Kapl'icku użo ja pomńu. 
Pry mne ni rab'otala, razlamal'i јаје i •ѕураГі tudy 
zarn'o kalyozy. 


Reading Polish church ser- 
vice books 
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The chapel 


Eastern Slavic Texts 


- Gd'e ana byl'a kapl'ic ka eta? 
Na kl'adb'iscy. 
-Eta Фегеуйа Besć'ińje nazyv'ajeeca? 


- Basćyeńa - eta naša zareuna. І и nas tut adn'y 
katol'ik'i žyľ'i. U nas йі było pravasłaunyy. 5al'il'i 
użo papoezy. Nacynatas eta reval"ucyja, naslal'i, 
и katoryy ni było ńićoha, zaml"u paabrazali u 
katoryx, malad'yx s'ud'y trox’i patsal'il'i, samj'i 
3ve try usah'o było tut. 


- Af kak'om gad'u vy rad'il'is'? 
- Ja таз аза u tryscac ftarym. 
- А mama kagd'a yad'ila f pol'skuju śkołu? 


- Mama maja z аз inaecataha hoda, papa z 
vasm'oha. My m aleńkija byli, mama паза uže 
pamorla, papa nas jaść e inval"it Буи, jon z vajn'y 
pryjso'u, dyk jon z nami Буи jaść'e рака h oz'ik'i 
try, pat om pam'or. Jon była nam rask'azyvaic, 
što Maryja, Jezus Xrystus naraz'ilisa kala 
sk'ota. Ja pomńu xaraso. Ja jaśće małaja 
była, sprasyvaju: „Papa, a atk'uda vy изо heta 
zn'aica?" Jak Raźzastvo nacyn'ai«ca, i uso heta 
пат rask'azyvau. Dyk jon havoryc: „3etka maj'a 
darah aja, ту $ хаз'іГі и škołu! Nas ża ucyl'i! 
Pa'etamu ja изо znaju”. A pry nas uZ'o ni było 
školy, nas uZ'o ńiyt'o па uc'yu. Nas uZ'o zayvac'iła 
Sav'eckaja vłasc, a vy zn'aica pry Saveckaj 
vłasci, stroha była n'astraha. Nasa kapl'icka 
rab'otała na Kl'adbiscy, pastaj'aenaha ksanz'a 
пі byl'o. Ja rask'azyvaju, jak пазу rask'azyval'i, 
тату, papy, 5 edušk'i i b'abusk'i. Ja ў па pomńu, 
ja małaja była. Byu u nas tut z"eduska, ja h'etaha 
3 edusku хагаў о pomńu. Jan zvausa, i jon każdy 
zen vou stuzbu u kapl'icki. A ksonc pryjaeZ'au 
и аргузаГ o«nyja dni. Zn'aica z јак oj radascu 
jah'o ustracal'i? 3etak us"iy padhatovic и płacjicy 
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b'eleńk'ija, i vanocki, i cvat'ock'i. S cvatockami 
vyyos ис, ustrać'ajuc ksanz'a. Ne tak, jak 51б as. 
Zn'ajica, jakaja była pavaha К ks'enzu, пе tak, 
jak cap'er. А 3'edusku Гапа п'аёапа, katory и 
kapl'ick'i vou uso heta, і sluZbu vou, i l'us'i use 
даз'іГі, zabrali i rastrylali. St'areńk'i uzo Буи, 
słabeńk'i. Zabral'i, i йе varnuusa jon. 

- А Vy f kakuju śkołu xaz'il'i pr'i Sav'eckaj 
vlast'i, v ruskuju il'i b'elar'uskuju? 

- R'uskaja i biłar'uskaja. 

- A kak'oj jaz yk Vy izucal'i? 

- My izucali i ruskiij, i b'ilaruskij. No zn'ajica, 
jak tad'y uc yl'isa? Tol'K'i adn'o byl'o pra St'al'ina. 
U kniskax nas navucal'i uso tol'Ki pra Stalina dy 
pra L'eńina. Byl'ii 

pesńi us'ak'ija. Pryyo3 is u Skołu i jak „Ojća паў”. 
Tak i jan'y „dva sokała na dubu zalonym da 
nat cem prastoram dva s'okala". Vot tol’ki znali 
pra L'eńina, pra St'al'ina. Vot nas cah'o ucyl'i. 
Pak'udava kascoły пе atkr'yl'isa, ja ni znała, i ni 
v"i5 ita. Jes Ti p, zn'aica, jaść e była та] а mama, 
a to тату ni było, my Zyl'i bis тату s'irat'oj, 
ńiyto nikoha пі uc'yu. Pak'udava kasc'oł т 
atkr'yusa. U z'ivanosta Zz ivatym, kapl'icka na 
polskim kl'adb’iscy snacata atkryvałasa. My 
rasp isyvalisa z таіт mużam, ибо kasc'oł 
atkryusa, ja hot yas ila и kapl'icku na pol'sk'im 
kładbiśćy. Каѕс ої ўаўёе пі rabotau, а работ uzo 
pad v'os’in kascoł st ali peradav'ac, ргупіт ac. My 
xazili pryńim'ac: Fr'ancauna, jaj'e mus V'ital'ij 
nas vaz'iy na masyni. Мати 'iyńuju і тай. My 
vancalisa, тпе dal'i udastavir'eńijka, sto my z 
im pavancalisa, uso zap'isana. U z'ivanosta 
a ivatym my vanćalisa. U kasc'oł p'irajśl'i s 
kaplicki. kasc'oł jaść'e byy tolk'i pryńaty. 
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Z5 elal'i uso и Zayrysciji i mal'il'isa my usu 
z'im'u. A letam stali zełac rem'ont, mal"il'isu my 
use na v'ul'icy. Vynas'il'i skam"ejecki, stanav’ili 
i my таГ'іГіза. A Ułaz'isłau nas Буи ksanz om, 
jon vou nam służbu na v'ulicy. A kasc'oł hety 
uves abrab'atyval'i za leta. A my uzo vanc'al'isa 
и 3 ivatym had'u dvascac ftaroha z'ikabr'a perat 
samym Raźzastv'om. P'irajśl'i и hety kasc'oł u 
Zayrysciji mal'ilisa, i my tam z ma'im m użam 
рауапё'аГіѕа. Nas vanć' au ksonc Stań isłau. Jon 
uż'o naverna umir, ja uso spr a$yvała. Nu ksonc 
bedny! A jak Za on nas uvaź au! Służbu уаз ес, a 
tady pryjz'ic i mań'e vo tak ра haloucy pahłaz'ic. 
Tak uvaż'au, Яо my pavanć'al'isa. U nas Za użo 
vozrast byy, ту byl'i ñi vanć' anyja, u mań'e użo 
zeci bal$'yja byl'i. № malad'yja my vanc'al'isa. 
Dyk jon tak 

uvaż ay, tak uvaż аи mań e. A pańim ac pa r'uski 
ńicah'o ni pañim au. Toki pa polski. Vo byu jak'i 
ksonc darah'i! I jon nas pavancau dvascac ftaroha 
3 ikabr'a, pirajsli и hety kasc'oł u Zayrysciju, 
tam było nicoha jaśće йі zz'ełana, us'o raun o, 
tam była jak adn'o reval"ucyja, us'o razl'omana, 
stendy stajal'i, tam traktar, tud'y my daża пі 
zaxas ili. Byu yot u Zayrysciju, s tyy dvar'ej, što u 
stal'ovuju zayaz”ic, s tyy dvar'ej, і tuta mal'il'isa. 
І my pavanć ' al'isa, i дуа•сас ftaroha раўўГі u 
kasc'oł. Raźzastv'o prajsto dvascac’ p'ataha, my 
pavanc alsa trysc ataha z'ikabr'a. A pers-n'apers 
mal'il'isa jaśće и kaplicki na kl'adb'isy, perva 
n'apirva pryslal'i К nam ksans a. Janus, mal'oz "iki 
руи, ńićavo т pańimay pa r'uski. B’ednink’i, 
jak jam'u było ca£'ola rab'ofac, patam'u ўю nas 
nixto ni ucyu, tol'Ki znali ruski, a p'olskaha 
пі znali, d'a£y ksonzacku сугас. Ja kupiła tam 
jasce ksonzacku, i uc'ylasa ćytac. Dy ja суас 
navuc ylasa, а тагћау агууас ja йі mah'u pa polski. 


Bezchynne (Mohilev District) 165 


Dyk hety Janus b'edńińk'i, jon u nas vou da vasn'y, 
tad'y pryslal'i Stan'istava. Stańisłau p'irav'ou s 
kaplicki и Zayryscju, зе таГ'іГіза usu гіт и da 
leta. Pad vasn'u uZo pryslal'i Ulaz”istava Bl'ina. 
Ety uzausa za remonty. Straśny Буи kasc'oł, 
straśny. Tady użo pad vasn'u atkryl'i dvery. 
Boża, tam straśna b'yła, uso jon b'edńińk'i zzełau. 
Ramonty, ramonty, us'o ramanc 'iravali, Ги е] 
pryhłaś' au, kap Гиз'і pryxas ili, pamahal'i. Us"o 
zzełau, tad'y zabr' ali ]аһ о. 


- А skażyce, kagd'a vas kr'est'il'i? 


- Kahd'a паў tut kasc'olćyk Буи. Rabotau hoda, 
naverna, da tryscac p'ataha, ci da tryecac’ 
Sastoha, patam'u Яо тара sastr'a, jan'a s tryecac’ 
Sastoha hoda, і јаје uzo krysc'il'i и Mahilove u 
tym kascole. A тай'е jaśće kryscili (sastr'a 
maja т'ейзаўа za mań'e па dva h'oz'ik'i, ja 
tryecac’ ftaroha, a jan'a tryecac’ сасу огіара), 
nas pakryscili и nasaj kapl'ick'i, ksonc pryjaz3'au 
sud'a, tut u nas i vanćali, 

rask azyvali, kanesne, heta ni pry тие, ja š małaja 
była, ni pomńu uZo. No jak rask'azyval'i, ja uso 
pomńu. Nasy b'abuski, па$у coci, jak by jan'y 
cap'er ustal'i, jan'y р z vami pahavar yl'i, jan'y 
uso umel'i, us'o znali razhavaryvac. Неа $ my, 
Sav"eckaja ulasc’ heta us'iy nas sp orciła, adb'ila 
ad usah'o, us'iy ńinav 'izili nas, vot takija my 
kalek'i ast'al'isa ńaum'ełyja. Tak u£'o uc yl'isa, 
stali my u kapl'icku уаз 1с, kapl'icku prynali 
osieńu, и zivanosta vasmy m, naverna, leta 
mal'ilisa tam и kapl'ick'i. 

- А zd'es' Zyl'i pal'ak'i? 


- Palakau ni było, katal'icyskaja vera była, 
palakau s Polscy пі było l'us"ej. A byl'i v'erńik'i 
katalicysk’ija. Jan'y mahl"i havar'yc’ mezdy sob’, 
jan'y u&yl'isa. Ja sić'as, jak uZ'o stała yas "ic u 
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kasc'oł, ja uslyyala i pra Maryju, Jezus Xrystus 
jak naraz”iusa, dyk ja stała uspam'in'ac, što 
mój papa heta us'o тие rask'azyvau, jak my 
m al'eńk'ija БУГ". 

- Jon rask'azyvau pa polski? 

- Da, a ja havar'u, u jah'o spr'asyvaju: „Papa, 
atkuda vy uso znaica?”. A jon havar'yc: „My ў u 
Skolu yas ili, nas Za ucyli!”. Ми tad'y u toja urema 
ucyli, zn'aica, vera była оёуй v'ernaja, ñi takaja, 
jak s'ić' as. 

- Vy gavarite, Sto papa razgav'ar'ivał ра 
pol'sk'i? 

- Mahl’, kańeśńi, гагпау aryvac pa polski. 

- А vy jem'u kak atv'ecal'i? 


- Tak jon pa ruski razhav aryvay. A jesl'i p jon byy 
z vami, jon by razhav'aryvau ра polski. A tak u 
nas tut us'e belarus'y razhav'aryval'i pa bełaruskii. 
Byl’i, kanesni, jaśće star'yenyja babuśki, ja 
pomńu była u nas tut takaja b'abuska, Alena 
zv'alasa, nazyval'i pani Halena. 


- Agavar'iPi „райг, „pan”? 
- Da, Pani havaryl'i use, pani Maryja, pani Alena. 
- A gavar'il'i na vas, Sto vy ślayta? 


- Da. Nasy ni havaryl'i, a ćużyja zareuńi, kat'oryja 
pastar'oenija, jan'y $ byl'i pravast'aunyja. U nas 
tut tol'K'i adn'a zareuna była kat'ol'ikau, a tut Za 
kruhom u nas ni adnoj zareuńi daze net, stop byl’ 
kat'ol'ik'i. H'eta u h'etu storanu К Ć ausam, tam 
było bolej z’raven, tam i kasc'oł byy u C'ausay, 


ary 


tam bolej z’rav”en byl'o katal 'icysk'iy. 
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- A tam tože gavar'il' i, Sto ślayta? 


- Nu abzyvali tak, ix ńiyto ni st'uyau. Nasa 
zareuńa, jan'y s pravast'aunymii ni vali ńij'ak'iy 
zał ou, ni apsc al'isa. Heta uże jak stała Sav"eckaja 
vlasc, uż'e pasaiz ińal'i, из о sp'utałas, saumesna 
uzo us’ak’ija stali nazyv'ac i usak. A ransy tolk'i 
и nas byl’ Каю ik i jan'y ni apscal'is, ńiyt o z imi 
ńijak'iy 3al'ou ni val'i s pravasłaunymi. Ńijak'iy 
пі spraulal'i, tam, naprym'er, sto spraulajuc’, što 
s toj zareuńaj, što s toj. І ni żań'ilisa. Eta my, паў 
uż'o vozrast, uo pamas al'isa. А пазу raz 'icil'i, 
jan'y ńiyt'o пі vyyas ili, Stop јап а vyyaz ila zamus 
za pravasl'aunaha u jak'uju-ńebuc tam druhuju 
zareunu. H'etaha йі było. Jany, ўе5Гі nada, 
jez3 ili za patn'aecac kiłomitrau i za dvascac 
K'il'om'itray katol'ik'i К katol'ikam, i apść alisa, 
i Zanilisa. U nas samaja bl'iźńaja zareuńa 
była L'ubav'in, vot jan'y ўег3'іГі małaz'oś, шау 
pajeduc, a«t'udava malaz"os$ pryhlas"at sud'a, 
и našu 3areuñu, nu і tak pazan'ilisa mn'ohija. 

- А уа$ mus atkuda? 


- Moj mus toża sa sl'eduśćaj zareuńi, jon 
pravaslauny. Ja u£o zmaśała svaju veru. No 
ja uso adna svaj'e very i pamr'u затёиза uso 
urema... jon jak sab'e xoćyc, хоёус, ñay aj is ec 
u cerkau pravasl'aunuju, a ja pa svojmu, kud'y 
даз ila, kud'y maj'e таз'ісігі xaz’ili, зе mane 
рітуктузсіГі i kud'y mane pryłażyli z 3”ectva 
s'amaha maj'e ras" icil'i, ja tak i 

Zyv'u. Us'o urema yaż' u и kasc'oł, i и kasc'oł, і 
и kasc'oł. Jon ńayaj jak хоёус, ҳоёус, и c'erkau, 
досус, хаз i u kasc'oł. Spasiba, пі atkaz'au, 
skazała, pasl'i pavancaeca, paš'ou sa тпоў, 
pavanc'al'isu ту и kascol'i. Spas'iba jam'u, daj 
Boh zdarouja. Druhija Z'atujueca Ż'enśćyny, vo tak 
sama sais ifi o«nyja, sto йа хоёис іес'і и kasc'oł 
vancaeca. 
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- А vaš papa gavar'ił o s'eb"e, što on pal"ak? 


- Nu dyk eta use znali i raskazyvac ni nada 
było. Kat'oliki byl'i i zvalisa. U nas kras’iva 
było. Kras'ivaja zareuna, kras'ivyja Гиз” Бур", 
kras”ivaja kapl'icka byl'a. Rask'azyval'i, 5"eduska 
Jan, раў ou, havar ус, zvanock'i zazvońic, lus i¿k'i 
и5'е аз їп za adn'ym и$ е и kapl'icku. Tad'y u£'e 
posl'i vajn'y, jaśće st'aryja пазу баркі byl'i, 
sab'ir'al'isa и x'atkay, u dam'ay, tam abraz'ik, 
na maj'ovyja nabaż'enstva xazili malieca. 
Rużancovy mesac us'o уаз il’, сар ет u Fr'ancauny 
т'оГиеса. Jan'a malas"ejsaja, my staryja, my 
balnyja, my тога tut sto ñi tak. A jan'y maladyja, 
spas’iba im, daj Boh im zdarouijka. B'oZacka im 
дарат o£yc, što jan'y usahd'y nas pryv'ectvujuc 
i asca n'asaha Hryh'oryja, і mań'e, spas’iba im 
balX'oja, Fr'ancauńi. Ja i ni vizu, maj'e hl'azacki 
пі v'izac, jana тай'е zaus'ody pryvas ec, і и 
masynku pasos ic, jon mañ e voz'ma kata dvar'a, 
pryjasżaić, zabiiraić i pryv'oz'ié К іт. Tam u ix 
pam'ol'imsa, і naz'at pryvaz'ec suda. Раў Boh 
sdar'ouijka, spas'iba. U kasc'oł ўегз' йа pasci 
Sta use ргагпіёісі, kaźdaja vaskras'eńijka. Była 
druh'i ras yazain na mań e troy’i par'uhivaic’: „Što 
ty uso tak ¿asta jezz’is?” А тие ñij akaj c'ażyscii 
пі było. Tryscac kiłametrau da Mahilova, 
aut'obusam nada јеҳас. Mńe пі było c'ażyscii. 
Uves incar'es, из а radasc była - kasc'oł. 
Asić'as, vy zn'aica ўю, vo hlazy atkazal'i, sam'a 
balnaja saus'im, ins'ul't 


pab'yu, adb'iu таў и hal'ovacku, adb'iu maj'o 
serca uso słaboje saus'im. A jaść'e mała tah'o, 
jaśće і Магу atkazali. Jaść'e trośaćku ҳос 
svacil'i. Spas'iba, sto ҳос pryjasżaick nam ac'ec 
паў Hryhoryj, m'ol'imsa my, сар ет u nas us'a 
radasc’, из а исеха и Francauny. Otyń xarosyj. 
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- A Cem atl'icalas' vasa d’er’evna at 
pravaslavnaj? 


- Atlićałas, eta mah'u skaz'at' točna. Byli 
luzi оёуй uvażycilnyja, byli luz оёуй 
pac otnyja, jany ńikahd'a ni ustr'aival'i ńijak'iy, 
jesli, naprym'er, basetka, jakaja ili уаз Ба, 
usahda luzi byli vas'ołyja, usahd'a spavali 
p'es'ink'i, usahd'a ńijakaj йіргуј аіпаѕсі ni było. 
Затеийа była oćyń-oćyń xar'osaja, l'us'i byli 
use uvaz'ycilnyja, из е yar'osyja, из е d'obryja, 
uvaZal'i az”in adnah'o. Ńiyt'o ñi razu пі abzyv' au 
ńij ak'imi słavamii. A jaść'e u nas była b'abuska, 
ja ¿asta uspam’inaju jaj'e, jan'a d'a£y na п'а$ут 
kładb'iśćy payarońina. J'eyal'i pl'im"a«riik'i, dyk 
zabral'i и Task'ent. Jan'a była inval'iz'ik, zuby и 
jaj'e пі rab'otal'i, i vot jan'a nas sabr'ala i pavała 
и jahady, jaść'e ту byli malyja, h'oz'ikau pa 
zesac było. Cely zanocak spavala svatyja pesni. 
Vo éalav' ek! Vot паўз "ica сар ет takoha calaveka. 


ух 


Ja йі znaju, moża u PolŚćy tam u Vas јоѕс, no u 
nas tak'iy ni naj3 o3 ие Puz”ej. Tak'ija u паз Гиз” 
byl'i u n'aśaj затеи. J ezz'ili pa hasc'ay таја 
mama, тоў 3a3a, zaprahali sva'iy końikay, 
jak'ija jan'y nav'yhadal'i, jak vyjaduc, аук tol’ki 
stoj da hlaz”i. Mnoho atl'ic'alasu, Гиз” byli осуп 
xar osyja. 

- A v dome b'yło tak, kak u pravost'avnyy? 

- Net, u katolikau us'o była łućśy. Daży 
az 'iv'al'isa mnoha ras tucsy, kulturńej, kras'iv"ej. 
Daży azeźda us'akaja paz" elana, sami $ tady 
tkali, i зат? sab'e ni jupak tak ni paśyl'i, tak'iy 
jupak naśy kat'olik'i пі nasili, jakija jany 
nas’ili. Jan'y nas’ili, zn'aica, im nada, kap było 
u zbory tak'ija Syr'ok’ija, a пасу nas ili jak i sić' as, 
j'upacku 
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pasyjuc, jan'a rouńińkaja, pr'am'iñkaja и јаје, 
akur'atninkaja. Rask'azyval'i, ja jaść е hamnoska 
pomńu, dl'ienyja nasili, da samaha potu. Jan'a 
tam j'upacka jak j'upacka. Mnoha ras kulturneja 
az iv'al'isa. Kat'ol'iki jose kat'ol'ik'i. 

- A kńig'i u vas byl'i v dome? 

- Xaz'ili ma i raz"icil'i и skotu, jakija и ix knih’i 
БУР", ja $ ñi zn'aju, а и тату maj oj, 15 eduska 
z nami jaść'e Zyu, u іх tol’ki ks"onzackii, ЮГ 
па роі кат jazyk'e. U тай e toZa ks"onzacka, ja 
jaj'e kup'iła и падут kascel'i u Mahiilov'i. 

- A kak vam łučše mal’icca pa pol'sk'i ii pa 
b'elarusk'i? 


DRE 


- Sić' as ža и nas у iz ica, balSynstv'o na b'iłaruskaj, 
а и kascel'i s utra iz" ec па polskaj movi. Patam'u 
Sta tam staryk'i, jan'y Zylajuc, stop na polskaj 
movi. А malas” ejšyja, kat oryja pauzraslel'i, stali 
даз” іс, ñi znali polski, heta $ ñi každy nav'ucyeca 
tak bystra ćyt'ac. Ja kahd'a kup'iła sab'e ks’onzacku 
i stała ucyeca, mńe było oćyń cażoła, ja пі znała 
ni bukvau, ńićoha, пі тайга ćyt'ac. Mama jesl'i p 
była maj a, jan'a moża тай e p i navucyla. Mama 
maj a pamorta и sorak śast' ym had'u. Jan'a baleła 
hady dva, laz ała b'edńińkaja, jan'a meń a nicoha 
ni navucyta mal'i«ca pa polski. A ja sama заб'е 
navuć ylasa і mal"ilas' хатаў о, ks"onZacku yaraš'o 
cyt ała. A sić' as zesac let u£'o агу atkaz'al'i, nu 
jaść'e było ҳос вис’ вис’ carp'ima. 

- A što vasa mama gat'oviła па Razd’estvo? 

- Oj, kat oPik'i jan'y vapść e pryhat avl'ival'i! Kat'ol'ik'i 
jose katolik. Jany panahat'avl'ivajuc, ja pr ama т 
zn aju! Јап у pryhat'avl'ivajuc' jad'u us'akuju Fucsy. 
Rańśy, naprym'er, tam уаз bu z'ełajuc, sami 
usah'o panahat'avl'ivajuc, а pravasl'aunyja, ја vam 
skaż'u atkr'yta, пау атис' krup'eńi. Vy рапітаіса 
krup'eńi - kartoska i krupy. U сипип и navaruc, 
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u miski nakład'uc - і na stot. Nu razve ў heta 
mozna? U Е 

nas и nasaj затеит йікаһа а tak nixt'o їїёаһ'о ni 
pryhat'aul'ivau. U nas hat'ov'il'i uso oćyń yaras'o. 
U nas zareZuc i paras 'onacka, abZaryvajuc 
i maska, kalbasak. A pakl'i! Рапаракис i 
r'eznickau, i p'irask'ou, i vatr'usacak, i s'yrfiickau. 
Usah'o panapak'uc, tam йата znac! Cap'er 
vyzyvajuc malad'yy па padarak, Кар pryyaz’ili. 
Ransy vyzyval'i, kanf гак пі było, paćeńijka ni 
było, sami panapak'uc pac'enicka, torcik moža 
jak’ spak'uc, pa kusocku adreżuc, na tar'elacku, 
i padn'osuc, tam użo i r'umacku jakuju tam 
uZ'o pastavac. Bar'uc pazdraulajuc matad'yy, 
райај'ис hascincy, sto jany uZo na tar'elacki 
palazyl'i vatr'usacki, ci tam рас esńejku jak'oha 
spak'uc. Us'o pakl'i oćyń Xar'ogaja. Niz”e tak пі 
hat'ov'il'i, ńiyt'o! 

- А kak'ije eta byl'i gody? 


хх! 


- Tryec'atyja, jasc'e j da tryecatyy. U£'o паёйе»са 
m’asajet, posl'i Ваз ая а, każdyja vyyadnyja 
praznik. Sahodńa и mań e bank"et, sazyvajuc, 
pryxas i, zaytra К druhomu prazńiku druh'i 
zazyvaic bankety. Tak hulali! Tak hul'ali, 
pryhat'avl'ival'i! Kalyozy użo byl"i, jan'y uso adn'o 
kat'ol'ik'i azal'alisa, pryhat'avl'ival'i. Sab'ir'al'isa 
tam kr'ez’biny ili уаз ba, pryhat'avl'il'i ñi tak, 
jak pravasl'aunyja. Pravasł aunyja tr'osacku s'ic'as 
jan'y stali. Kańeśńa, ja ni хаё и skaz ac, sto jan'y 
i sićas takija. Sić'as uZ'o pravasl'aunyja tak ni 
3 elajuc, eta ransy, eta byl'o u star'ynacku, daun o, 
byl'i star yenyja etyja Гиз”. Jany byl'i comnyja, 
jany пі panimali nicoha. S'ić as u£'o malas "os, 
jan'a uzo byv'aja usudy, Маз ас, арэё аўиеса, u 
Пагаа аў ѓуу'ис, jan'y uZo 5’ elajuc taks'ama, jak 
i u nas. Heta ja rask'azyvaju, 3to pravasl'aunyja 
byl'i tak'ija, heta u star'ynacku daun'o daun'o 
jaść'e tak pryhat'avl'ival'i. u 
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- A kak"ije Бурі fam'iPii у vašej Фегеупе? 

- U nas byl’ tol’ki p'olsk'ija fam’iliji: Tyk'ock'ija, 
Ivan'ousk'ija, S'ipajly. U nas tut było try fam'il'iji. 
Puy ousk'ija jaść e. U nas uż'o sić as kat'ol'ikau 
net. Обо astal'os tak'iy nas try źenśćyny, 
kat'oryja naraz”ilisa tut. Nasy ras icli, vot jak 
ja. Маја była 3'ev'ić:ja familija Puy ouskaja, 
і sić'as Puy oyskaja. I mus pap'ausa Puy ouskii. 
Papa тоў Буи Puxousk’i, a mama była S'ipajla. 


- A kak'ije imen'a Бурі? 


- Mama таја była Ańela, papa M'ikida, 
5'ейи$ка Буи Stas, заза Буи Stas’, 3'eduska 
druh'i Буи Liksandra. Takija byl'i u nas u 
zareuńi Klara, V"ikca (V'ikt'oryja), Айа. U nas 
pravasłaunyy imon ńi był'o. 

- A pr'aznaval'i imeńiny? 

- A zeń rażzeeńa nixt'o tad'y ni pr'aznavau. Ja 
tak prażyła usu £yz i ńikahd'a ni atm’icala 
svajh'o dna rażzeeńa. I ja prażyła i йі znaju 
jah'o. I пі atmić ała ńikam'u. I, słava Bohu, Boh 
pryńimaic... Ja jaśće małaja była, ja skaż'u 
mame: „Mama!”... Му ў йі smeli skazac „ty” 
mame, „m' ameńka, p apeńka”. Ńiyt'o ñi nazyv' au 
ni mama, ni ty, пі b'abuska, Stop baba. Barań'i 
В оа, ja i cap'er ni mah'u skaz'ac пі na kah'o 
baba, ci zet. Ja prażyła usu Zyzn, jak и тай’ 
z 3ectva prykl'az'ina, tak i sićas u mańe use 
b'abuśkii, us'e 3'edusk'i. Navucyli, i ja pryvykła. 
I jan'y use tak i Zyl'i, iu паз na „ty” ńiyt'o ńikoha 
tak i ńi nazyv ay. 

- А kak vy gavar'il'i vzrostym: Pani ili tot'a? 


- My coca nazyv ali, a тата, Кай 'eśńi, nasa, Pani 
пагуу ala, jesl'i apść al'is, u iy svaj'e razhavory, дук 
jan'y na Vy аз їп da adnah'o (nazyvali). U nas пі 
było, Stop kah'o ńib'uc' na „ty” nazyval'i u zareyńi. 
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- А kak zdar'oval'is' na 'ul'ice? Vy gavar’ili 
„zen dobry” 


il'i „zdr'astvujte”? 


- Da, зей dobry use havaryl'i. S'ić' as uż e, kanesni, 
дос by zdrastvuj (skazali). 

- А jesl'i kto-ńib'uc К vam pr'ixad'ił dam'oj, 
to gavarili „zeń dobry” ili спех benz'e 
рахуаГопу Jezus Xrystus”? 

- Kańeśńi, havaryl'i „пех benze paxvalony Jezus 
Krystus” u prazńik. Ransy nasy b abuśk'i (use jan'y 
użo na kładbiśćy laZ'ac), ransy sabir'ajueca s 
prac'es'ijaj, i paśl'i na kładb'iśća, id'uc i т'оГиеса. 
Us"o jan у tak byl"i prykl'az'iny star'yja. My u£'o, 
jak nas prykłali, my tak'ija d'ouhija i pav'yrasl'i, 
vo tak i prażyl'ii. 


- A nakanune RaZd'estv'a u vas był'a tak'aja 
у'еёега p'osnaja? 


- Da, da, kusc'a. Kasu varyl'i, tam jaśće тата 
pryhatovic, space nam jak'iy p'irašk'ou z 
hrypkam'i, pryhatovic. Us"o p'osńińkaja było. Z 
r'adascu źdal'i. Ażydali z radascu, stop mama 
nam i płaciki paśyła, i bac"inack'i kup'iła К 
prazńiku. 5"eduska u nas Буи, nam ратай au 
usahd'y, jah'o raskut'acyli, saslal'i, a jon i tam 
b'edñiñk'i... zabrali uso і saslal'i аў na Ога. 
A jon nam astuda prysl'au pas'yłaćki. Mama u 
nas Syla, jon joj Кир'1и masynu. U t'oje urema ña 
и kaźdaha i masyna byl'a, пауиё yy Syc, dyk jon 
ni ўуўа uZo, a pryśl'ec materyjalu, mama sama 
pas yjic nam рГасікі k Val'ikadfu. Bac’inacki 
pryśl'ic, platocku pryl ic. 

- А skol'ka vas była det'ej u mamy? 


- U mamy była mnoha zac'ej: рас. B'edńińkaja 
pam'orła i try sastry pamorli m'alińkiija. 
S"edusku saslal'i na Ural, d'umal'i, sto jon tam 
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zbińic, a jon tam Zyu. Kal'i jon Буи calav"ek 
работу, jah'o i tam uvaZ'al'i. Ja tam ni była, 
5 edusku ni у'13 ila, kat'oraha saslal'i, jah'o jak 
raskul'aéval'i, mań'e jaść'e saus'im пі było. U 
tryscatyy had'ay 

raskułaćval'i, esytali. Мата pasła zamus 
u druh'i dvor, u Puyousk'iy. Jan'y byl'i toża 
b'ednyja, ze papa moj Zyu. Мата и iy pamorla, 
u ix ni było zac'ej mnoha. Dyk vy skażyca, nada 
ў tak'im byc Гизат - pryśl'i tam, zabrali jaj'e. 
Na papu havorac’: „Ту yocas esc’, хоба пе, a саб'е 
zabiraim”. I zabrali jaj'e, zavezl'i na Ural. Nu 
vy skażyca, jak jan'a b'ednaja p'ira£yla? Tad'y u 
Mahil'ou zavazł'i, dyk heta ja malaja byl'a, jan'a 
тие пі rask'azyvala, jaść'e и jaj'e samy meńśy 
byy brat, заза użo тоў, dyk heta jon, КаГ'і ја 
była uzo uzr oslaja, dyk jon pryja«Z'au z Urata 
s'ud'a, jon тие rask'azyvau, dyk ja pa'etamu 
to’ki zn'aju. Havar'y& pryj'exala, druh'i ras 
zabrali и Mahilove, zak'inul'i tam ń'ejkaja 
zd'ańijka byl'o razl'omanaja i razb'itaja. Duża, 
havar'yc, prysm otra ni było, jan'a saz ela-saz ela, 
vyjdu, havar ус, pahlaż'u, niz”e ńikoha ni v'idna, 
nixt'o dua za mnoj пі slaz'ic. Znak'omaja u 
јаје była Zenscyna, и Каюта} jan'a vuc'ytasa 
syc. Dyk jan'a back'om-back'om vysta, prajd'u- 
prajd'u, ahlanusa, pahlaZ'u, ci h'ofia«ca za mnoj. 
Tak pajst'a, pajsl'a, i zajst'a К joj uZ'o. Heta и2о 
zaza тие rask'azyvau. 5аз и jak raskul'acval'i, 
jon mensy Буи, Cat'yrnascac’ h'oz'ikau była, 
а druhi za3u, jon z vasmoha hoda, a mama 
z az ienacataha. То} заза Буи troyi слезу 
тоў starejsy, a hety tak'i havaryla Буи, jak i 
ja, Pub'iu duża pahavaryc, raskaz'ac. A tut 
byp'i u nas Ż'enśćyny, i coca maj'a Буга, tak aja 
duża v"erujuscaja, mal'iłasa, oj jak mal'iłasa, 
i b'abuska jaść'e tut był'a adn'a, іга. Tak’ija 
v'erujuśćyja byl'i, tak mal'ilisa. Cap'er ża 
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pamr'ec éalav"ek, ńikah'o и ҳасі niz”e, ртуўз'іс, Тһе custom of wakes for the 
pahlazel'i i pajsl'i. A to pamr'ec и nas byvala, | deceased 

pryxos ис, us'o za"elajuc, аз ac, m'ol'ueca. 

Pryjduc i s samaha v"ecara і da utr'a sas"ac, 

us”o m'ol'u«ca i us"o spavajuc. 

Us'o kasc'olnyja p'esinki, svatyja p'esinki. 

Ni to, йо cap'er, sabarueca na paxar'ony, dy u 

nix айту razhavory, sto kala pak'ojńika ńilz'a 

razhavaryvac takimi razhav oram'i. Mal'i«ca 

ńiyt'o йа m'olieca! Ńiyt'o! A u nas było da 

s'amaha utr'a. Utram b'edńińkija u£o syos'uc i 

ustanuc, asdayn'uc' namn'oska tam čas'y pa dv'a, 

pa try. Pat'om sab'irajusca ap'ac. І m'ol'ueca, 

pak'ul s xaty пі vyńisuc h'etaha pak'ojnaha, i da 

kładb'iśća, i na kładb'iśća pravażajuc, m'olaeca, 

pesnki svatyja, ni ab’y jak’ija, i mal'itvy tol’ki za 

pak'ojńika. Vo, jak mal"il'isa! Jakaja krasac'isca 

była и nas! A сар ет! I havar yc daze пі y ocaeca. 

Krasac'isca była u zareuni! Jak by ustali use 

h'etyja b'abusk'i, sto na kładbiśćy Іа ас, kap 

jany toja uslyyal'i, sto vy pryjexali К nam i 

razhav'aryvaica, i 5 Polśćy, Boża moj, јап у tut by Her elder relatives would 
ni znali, jak ҳаз їс Vo, jak'ija bylilus'i! Jak jany have given anything to be 
uvaZal'i! A cap'er! Ој, пата taho havaryc, i able to speak Polish as one 
havar'yc’ па y 'oca«ca! can today 
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Prodvino is a village located close to Bobruisk in Eastern Belarus. I conducted 
the interview together with Dr Malgorzata Ostrówka. In the language of the 
informer, who uses Russian (she spent her entire adult life in Bobruisk working 
as a nurse), one can discern a number of Belarusian phonetic features, such as the 
hard articulation of č and š characteristic of Belarusian dialects: v'eśćy, Zenscyna, 
абтаўё ali, v'encany, uc ylisce; pronunciation of the nonsyllabic u derived from 
[v]: uso, pravosł aunyje, had'ou, pronunciation of a voiced fricative h: havarat, пой, 
v'inohr ada, haralsk'ije, zahat ov'it; mixed pronunciation of r: ber" ice, pr'ińes'ot, na 
Кат’ ore, priw'etstvovali, vr'emja, but: йе cer ala, smatr'yée, havaryć. In terms 
of morphology, Russian characteristics mix with Belarusian: the ending -sa in 
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reflexive verbs alongside the Russian -s’: sab'iral'isa, podym'al'isa, paluc ylosa, 


uć yl'isa, v'enc'alisa, but: pavenć'al'is 


[ProdFZ75/2010F] 
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- U vas jest kartina Ostrabramskaj Bożjej 
Mater’i? 


Y vl 


- Jesc’, jesc’, eto jest o m'am'ina, ja vam pakaz'ala, 

sp'alńe, a eta n'aśa, bełar'uska Mater Boża 
Brasł'afska. ў ий pa bełar'usku naverno ć'erveń, 
ja i sam'a йе zn'aju. U meń'a kalend'ar vis"it, 
dyk ja, bełar'usk'ij. Kak eta tep'er źńiveń. Eto 
ftar'oho ijula, ja j'ez'3'ila, była davn'o, j'ez'3'ila, 
hoda ігі. No c'ip'er ja uZ'e ne j'es£u, patam'u sto 
noki bal"at. [Było zafse] 'оёей, 'očeń хагаў о. Vot 
Lila таў а v'ysla za pravosl'avnaha z'a mus. Tak 
etot vapr’oz był. Nu pr'avda, ań'i raspis'al'isa, 
a vencaeca był tak'oj vapr'os, on ñi u kak'oj u 
kasc'oł, a jan'a ni и kak'uju cerkof, i d'ołha 
vrema reśałsa 'etot vapr'os и jix i йі za Sto 
ne раўсі na ust'upkii jej. No ja uZ'e mołć'ała. 
J'esl'iby on k nam pryśoł у dom i żył u nas, 
ту kań'eśńe by š staral'isa, a tak ana, u i neh'o 
troyk'omnatnaja kvarcira и M'inske i Jan 'a 
pasła tud'a, a on toże У 'erujustyj [...] x eg it 
f pravosl'avnuju cerkaf, vot, i ńik'ak i ńik'ak. 
Jej cażeło. Tem b'oleje, što an'a była, xaz'iła f 
kasc'oł, an'a ўў и d'usu a.dav ała, an'a ihr'ala 
na arg апау, pr'osto, vy Z v'izel'i, ту patxaz”il’i 
К rej i jej'o pr’iv"etstvovali, patam'u što an'a оёей 
xaras'o p'eła [...] au j'iy nada pereyas"ic u veru. 
No ań i Zd'al'i tak što р toko йе per-eyas "c. An'a 
havar-'it uZ'e adna pajd'u, uZ'e pavenć ajemsa, 
t'oka ўгору ja пе cer ala svoj'u v'eru. Vot tak ix 
b'ac'uska i pavenć'ał ne сет аў$у, йе cer'afsy. An'a 
f kast"ol a оп f c'erkof. Ber-'ice kałb'ask'i, kaša 
nemnosko. T'olka v 'etam had'u и meń'a tam aty, 
ратёй'аіа ja, pap'utala ja, vmesto Z'oltyy, заз”На 
kak Z'oltyje tam'aty, pałuć ylis' u meń'a rasńije 
m 'aleńk'ije 
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kr'asńeńk'ije, vot tak'ije i fse, n'eskol’ko t'ol'ka 
k'alevek astałosa Z'oltyx, дук astaviła na 
semana, a tak use r'aenije kr'asńeńkije 
m'alenk’ije byli, rano k'onćylis. Może s'ol'Ki 
nado było, i sal апка m'aleńkaja jeta, p'usta vec’. 
- A kak vas kr'est'il'i? 


- Do vajn'y kasc'oł był. Ješ¿'o тој 3'eduska 
pak'ojńik, vot on z’zes’ payar often, Fel'iks, tak 
ой'і, eto s'amoje... eto rask'azyvala mama. Na 
końay, s Malrilova vaz'ili Юітр” іё kahd'a kasc"ol 
str'ojil'i. i. Vot ućastńik паў š z" eduska był. 

- Kak vy pr'itimal'i p'ervuju kom'uniju? 

- Vot cep'er setk'i pr-inim'ajut регби kam 'ufiju. 
Xozat na padhat ofku. Vot ksenz y sk'o'ko, 
йе zn'aju г skoko ofi zańim ‘ajutsa, no na 
padhat ofku X'o3at. A pat'om ksonc пагпаё ‘ajet 
vr'ema, v Г” етее Кай'еўпо уг'ета, nakan'ikulay, 
ip ervoje prić'ascje pr-inim'ajut kam'uńa. А и. 
n'as, unas... Ja  havar'u sto my fie p-inim ali. Ot 
kagd'a aumeń ‘a Lila m 'aleńkaja byl'a, my j'ez3 il'i 
u Kr' asnoje, tut u Bełar'us'i. Tam kasc"ol rab'otał. 
Vot, eta, eta, kak vam skaz'ac Kr' asnoje za M'insk 
ili pered M'inskam, no jez3'il'i. No ftoi vrema 
sav "eckoje jeść'o han'ali. My рај еа, и паѕ 
таў yna Буга, ту рај exali. I L'il'a тара staj 'ala 
и 'oceres i do sp'oves i і ja... i pat'om kamun'isty 
prysli i razahn'al'i, nam pr-išl'i skaz'al'i, ўю 
pr:iśl'i kamun'isty. As'obeeno šk'olñikof. Pat'om 
saapść ali и šk'ołu, pat' om vot. No vot, dak ja 
dak ѕҳаҳ "ila tam k Esp 'ovez’i a Lila йе “да "ila 
vot. А ja, паргіт ‘ет... eto bylo va vr 'ema 
vajn'y. Meń'a krest”Pi, ja p'omñu eta vot, no ja 
йе pr-inim'ala pr-ic'ascja, пі К sp'ove3'i patam'u 
što ń'e było vot. A kagd'a Ктез l'i, ja р'отйи, eta 
byla 73 vr'ema vajn 'у. Mńe nav'erna b'yla sem, što 
ja p' omńu і m° eńsaja Sestr'a u m amy na ruk'ay 
Бура. Eta va уг'ета akup'acji i b'yła. 
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Kast"ol u nas v Babrujske rab'otal f p'ervoje 
vr'ema vajn'y i nav"erno петёз był ksonc. Tak 
Sto и meń'a p'ervaja kam'unja Буга kagd'a my 
pavenć'alis, ja tagd'a da sp'oves i уаз ila і eta 
s'amaje, vot tak'oje b'yla. No ja rada i tam'u 
byl'a. Ja pras" ila muža i daze pl'akala [...] dajce 
тие dar'ohu Stob ja mahł'a хаз їс. Nu ast'al'isa 
m'am'iny s’led'y. Mama nasa 'оёей v"er-ila. 

- A mama uc'ila vas mal'ieca*? 

= Uć yła, uc yla, fso уг ета my mal'iVisa. 

- Na kakom jazyk'e? 


- Na p'olskam, na p'olskam. I vot ja t'oko cep'er 
гар'отййа ja n'acala tav'a иё yc Cyt'ac, pa polski 
xacela, i s 'eciy mal" itf, ja, mal’itfeenikii b'yli u 
nas, ja brała mal" itf eenik. 'Ojće naš ja to zn'ała, 
a pat'om stoby znac b'ukvy, ja pa mal'itfeeńiku 
ucyla. I tak ja v'yucyla ćytac. Ja ńemn'oho 
cyt'aju, no m'oZet і ńepr'avilnoje ийат eńje, 
no ćytaju, ćytaju Роко pa mal’itfeeniku. 
A ruk'oj sto p'isano, ja ne fso zn'aju... по... 
no ji cep'er и mefi'a, vot ja i yac'eła i spras'ic 
u vas, ta mal'itva kat'oraja mama nauć'yła. 
No słav'a ńep'ołnyje ńej'asnyje і ńepr'av'ilnyje. 
Vot naprymer: klad'ymsa spac’, йе m'ożem nic 
złega stać, Ań'oł Boży do pomocy doskan айу, 
vot 'eto slovo, a ею d'avńeśńaja mal'itfa i ja jej'o 
p'omńu, no sl'ova doskon айу ...kład'ymsa spac, 
ńe m'ożem ńic zł ega stac, Ań'oł Boży do pomocy 
doskon'ały, najmil'ejsy Bar'anek, ktury leży Pan 
J'ezus u gr'obe, daj nam otp'oćnońc psy Tobe. 
Vot słav'a, vot 'есі vot тие ńej'asny. Vot u meń'a 
p'ap'ina B"ibl'ija jeść'o ast'ałas, vam рака? и. 
U тату b'yl'i st'aryje, st aryje ks'onżećk'i, dak 
my razzel'ili m'eżdu sab'oj i mre pap'ała eta 
B"ibl'ja, a trom s"ostram t'oZe pa mal'itveeńiku. 
Ivy pasmatr-'ice eta pr'osta pere... eta nu druh'aja 
abł'oska. 


Prodvino 


Ivotjaz'im'oj, c'ip'erja та Cyt'aju, azim ој, kak 
nacyn ajetsa дук ja ćyt' aju [bukvy] m'aleńk'ije, no 
рока ja pok'a viżu, по pań'atnaja eta pań 'atnaja 
tak'aja B'iblija pań'atnaja. М'атіпа fso. No 
papa pah'ip va vr'ema vajn'y, a m ama Cyt'ala 
і mal'iłas, ružańec и јејо s ruk йе vyxaz”il, 
I kagd'a bal"ela an'a Ко s rużancem v ruk'ax. Eto 
kak havar'at u nas ńespo3ev'anaja s'merc pr'avda. 
No kan'esne [...] и n'asej тату. An'a 


та!” паза, a tr-in'acac had'ou leż'ała, muc ylasa, 
i nam było cażeło, rab'otal'i, mal'yje з'есі, 
śk'oła, i ana leżała, no u nas tag b "убо, Sto vot, 
C'etvero паг zec'ej, d' ocek i my tak aprezel'il'i, 
Sto adn'oj cażeł'o fso vrema zerżac tak ата 
pab'uzet u adn'oj ńemn'oha, и druh'oj ńemn'oha. 
Vot. No mużj'a, napr:im'er moj muś, dak, był 
tak'oj ñiyar'ošyj, no, ja k'ak ta пі skaz'ausy jem'u 
zabr'ała mamu, tak on skand'ał uć'yfił tak'oj, što 
ja исеКРа s x'aty, cip'er on rab'otajet, uż e votku 
йе vyp'ivajet, a tag doma jesli vot tak v'in'a 
vypjet i fso a tagd'a Saf отот rab'otal, m'ożet 
і Z'enscyny byli u jev'o, kto jeh'o zn'ajet. No a 
nam b'yło Кай'еўпо Z'alko m'amu, my Ze vmesce 
s пеј и zer:'evńe. Ana l'ub"ila z3es' и зет еуйе, 
an'a tut ras" йаза i żyła i harav'ala, tut vajn'a 
fsa tud była, tak ana l'uv'ila u zer-evne być. 
Pat'om my n'a z'imu my bral'i и 4 h orot jej o, vot. 
No an'a star'alasa što | to pam оё Si 5 "ela an'a fie 
даз” йа. No jeść'o i Lila maj 'a, an'a pamah'ala 
тие jejo na sudn'o saz”ic’ da, tak ap'orlasa 
ap sc'enku, havar'yt oj mama ńeužeľi ja budu 
s tab'oj m ućycsa tak. To Ze з ата і mal'ilasa i 
vot n'ada była bal"ec' st'o'ka, no tak sużzen'o. 
То Ze mama n'aśa, a Кю раўау іа il'i vrač > 
medsestr 'yčka, an'a tak s ul ybotkoj fstreć'a 


vsegd' а. Ею u moj 'ej sestr y vot 'etoj sto była гі 


mn'oj У mesce f kascole, u jej о Ze syn рат” от. Му 
d'umali sto on рат’ от, a jev'o ub" il'i. 
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S'orok pac’ s'orok 3esc’ had'ou. Tak'oj xar o$yj 
syn kras'avec, dup, no i cep'er aprezelili, uż'e 
sl"etstv'ije iz"ot, sto jev'o kt'o to ub'ił. D'oma, 
d'oma. I nikav'o ne b'yło, ñi Zen y, ñi zec ej. 
M'ożed byc d'aZe... no padazrevańje... ati 
pl'oyxa Żyli, Żen a hulała, p'il'a. 

3'eci toże hulevyje byli. Sestra havar yła 
un'uku, Ż'eńa smatr'yce p'apu, havar yc. A vdruk 
on pam'or [...] syn tak Sesn'aecac’ let. No tak 
padazr'eńje na svaj'iy. Str'asna, str'asna... no i 
prysł osa tak, a pamor on kak таз pry sestr'e. 
V vaskr-eseńje s kasc'oła an'a “уба і раў хайа 
ki ńem'u. Nikav'o d'oma ń'e e było. Vad'y pad'ac 
ńe e było [...] i pryń ej on 'umer > .] sT'etstv'ije 
iz”, ‘ot. Лего dapr'asyval’i, byli pj'anyje. Ł'oźnyje 
pakaz'aceli dav ała dyk na 'etot stut sas il'i jej о. 
Vot. № sto ja Xać'u skazać, my na p oxoronay 
toże sabral'isa, s kascola ż'enśćyny i m 
Val'usej pryśl'i, "vot, dak vot v asnavn'om 
mal"il'isa a работ peli ѓа! obnyje pesńi. Dak 
'etot un'uk zapreść'ał nam. Pryś'oł, da ser'j'ozno, 
prekracice vam skaz'ał, st'ysyce tak'oj ah'ul. 
А p'er.ed 'etoj sm'ercju un uk Ў Sal'ih orske 
razb'ilsan па таў уйе. Eta m'esac s ¿em to pras'ol, 
b'olše m'esaca, vot tak'oj ah' ul. Ana tak! aja 
xar osaja, har'ucaja, tak'aja har'ucaja. [ona] tr-i 
h'oda st arie meń'a t'ol'ko, no а vot tak'oje. I fs'u 
Zyz'á harav'ala fso, a pat om kagd'a razres yl'i 
uć'astki zańim'ac, ana vzal'a 'etot uć astok, 
razrab'otała. I yar'osyj kak таз uć astok. An'a 
st'o'ka s 'etoj... ha uć 'astka з a ‘ейех, fso rasc' ila, 
vaz'iła, pradav'ala i fso d 'ecam, i fso 'etamu 
s'ynu. Sam a sl'abaja, u јеј о Байат ежа fst'avlena 
s"erca, dyk an'a s'ynu palaZ yla 3" esuc топа} 
'Etamu Ze s'ynu pałaż' yła 5”езас’ milj'onaf sto b 
on ўеў о yarañ il. Vot a d'ocka d'alie f Sal'ih'orske 
Zyv"ot. Vot dak an'a, on pabl'iże, tak vot fso an'a 
asdav'ala to d'ocke to s'ynu. 


Prodvino 


A fiev" estka vot tak'aja, no jej'o ań'i і йе ҳас'еГі, 
an'a byl'a tak' aja, kagd'a żeń іза adhav'aryval'i, 
uć:icel'a Pryxas Wi і jiv'o adhav"aryval'i at 
ńej'o. Ата uc ylas' v etoj skole i znali jej'o H 
on ucylsa i adhav' aryval'i ucycel'a daze, пі 
past'uSat. I vot tak'aja тегс, było 


tak'oje h'ore, ja sam'a vot kak usp'omńu, kak 
usp omńu 'etot S'aśa leż'ał. [...] slecstfe із'оі, 
kak b'usto sfaj e. 

- А взе vy mal'il'is; kagd'a ń'e była ks'enz a? 

- Ра, d'om'ig był mal'itfeenyj, kup"il'i, kat'olik'i 
sabr'alisa і kup'il'i d'omik і yazili tud'a 
mal" il'isa. Mal" il'isa. No sko'ko eto had'ou b'yło 
ja tak ne p'omńu, no ja zn'aju Sto ja ха” ila tud'a 
hot. Xac'ela naucycsa mal'icsa patam'u sto ja 
znała „Оке naš”, ,Zdr'ovas Mar yja" vot „V eżeń 
v Вова Оўса”, astal'n'oje d'umaju no xoz’by i 
&yt'ac' nauć'yłasa, по dyk uż'e t'oże i rab'otała i 
3'eci i yac'ełosa. K aźdoje vaskr- es'eńje ўсе5 йа 
v 'etot d'omik у mesce у mesce 5 etoj sestr' oji 
mal'il'isa, a работ uż'e zevan'ostyje hody 
atkr'yľi u Babr'ujske, ja k'oje što zn'ala. No ja 
vot йе zn'aju. 'Eta uż'e on [dom'ik] d'ołżen byt 
kasc'ołu prynadleż ус. Tak ci on ań i prad'al'i, no 
ja eta ne zn'aju, no ею uZ'e paj” ot koń'eśńe, ҳос 
i йе prad'al'i, eto dla kascola uż'e Биз” et i pat'om 
nav"erno dve ż'enśćyny um'ir'al'i i 5уаў е kvarc"iry 
zavescali kascolu. 

- Był Pi у etam d'on'ike kto ńib'ut, kto уо! 
maritvy? > ~ 


- Da, da Буга ż'enśćyna, no an'a Буга ńeyar'ošaja, 


no uZ'e umerl'a eta ž'enščyna. An'a kahd'a va 


vrema vajny 'i'i kahd'a tam и$ е vot 'есі vot 
abraz'y, fso vot eto s kascola, ana v"is'imo s 
kascola i yarafí'ila u. seb"ei йі asdav'ała. І kahd'a 
Р етуу] ksonz był и паз Anžej, an'a xac'eła 
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Y vl 


rukavaz”ic’ ksenz'om, da. I vot s 'ec'im'i vesc ami, 
kat'oryje an'a pazab'ir'ala, ja пе zn'aju, g3e an'i 
3'elisa vot 'eci veśćy. Сі an'a a«d'ala. Мо ana 
umerl'a sam'a. А star'ałasa być st'arsej, kahd'a 
eta, v d'omiku mal"ilisa, star'alasa. I ksonc 
ртује ў аі, ўю p ksonc jej patćyńałsa. Tak'aja 
Z'enstyna była ńeyar'ośaja. Ńexar'ośaja byl'a 
Ż'enśćyna. No an'a 

umerł' a vot. No 'ecii, ja uż'e йе zn'aju езе. 

- Карда vy fstreć aFis'? 

- V vaskreseńje, f ргагайікі i v vaskres'eńje, i 
priy os ili daaa... bes ksenz'a no ja znaju, sto vot 
an'a no mśu pravas йа, msu pravas ila, uso kak 
datin'o byc, kak ksonz 3'ełał tak i ата 3'ełała. 
No i jej'o hrey vot eto vo, što an'a пе asdav ala. Vot 
ksonc jej йе patćyń ałsa, zn'acyt an'a пе asdav ała 
есі vescy. А pat om ze ja йе znaju, Juzefa, no ana 
umert'a, no jeść o adn'a była i jej pam 'ośćńica tak aja. 
Aha do 'etaha 4 omiika fstreć'alisa na kt'adbiscay. 
U nas na а kładb'iščay paxar'ońeny dva Кёп а, i 
a; in ksonc раҳаг onen и kast"ole, u kasc’ole, tam 
vid'ac т'езю tak oje što była padń "ata plitka. Tak 
fitreč' alisa и тай’Йу kseng a i tam mal" il'isa, vot. 
It'am п Ze b'abuska naša, m'antina b'abuska vi h'oroze 
payar ońena, an'a p'osle vajn'y sr'azu umrla a 
3'eduska mamin papa tut рахат onen. My cep'er 
X03 im usegd'a па kl'adv'isce. 

- Kak vy xaranil’i um'er$yy, Карда ń'e było 
ks'enz'a? 

- Mal"il'is, pri hrobe mal"il'is da, pri hrobe fso 
vr'ema mal"il'isa my. Sab'ir'al'isa баркі. А и n'as 
и 5er еуйе dak na 8 un'oćnuju, kahd'a Pasya dak 
doma sab'ir'al'isa, t'oZe и adn'oj b'apk'i sa'ir'al'isa, 
fsun'oénuju, mal"il'isa. A my byli maleńk'ije 
dak my [.. -] sPozymsia і i sp alii, spali. Pat'om uZ'e 
rano 'utrom na rassv'ece uż e podym'al'isa, uż'e 
ves olyje, ЇЇ pat' om. 


Prodvino 


- Kto sv'at'ił pradukty na Раѕҳи? 


- A była soľ svenc'ona, ў ат? svac'il'i s'ol'ju, 
ah'a razvas Гі sol’ i eta vas icka s'vencona b'yła. 
Fso уг ета tak eto mama 5" elata. I kahd'a йе 


było и n'as tut ksens'a tak fso sami tag 5"elal'i. 


S V'ilñusa 

privaz''il'i. Vot n'asa coca pak'ojńica an'a j'ez 5 ila 
и Vilńus i pr-ivaz”ila s'ol'ku i nam јет davala. 
Kahd'a zec'ej n'ada b'yła kresc'ic, dak an'a 
b'ystreńko saapść'ała, stob eta b ystro pakresc'il'i. 
Fso tak z"elal'i fso kak można była eta. Da sama 
glavna što гадаў агі v'eru, veru zayavali. 


- Na kakom jazyk'e vy mal'iFis' 'okala 
pak ojńika? 

- Pa p'olsk'i, r'ańśe fso pa polski i pesńi, kak'ije 
mahl'i, takije pa polski. A серет uz'e na 
bełar'uskam. U nas msa pa bełar'usku. Uże 
skaz'ali tak, no Sto kto 2 Zyv"ot v Belarus’ i, kan'esne 
eto nas jaz yk bełar'uskiij. Мут m'ożem praslavl ac 
B'oha i pa belar'usk'i. No па polskom tak Баркі 
nav"erno p 'еўйі ne oteń to m'ohut pec. Ja 
p ervoje vrema xa "ila fon nap 'olskuju msu, vot. 
A pat'om nam ггиёй'еўе v zer-'eviu v eto vr'ema 
pryjesz'ajem, a tam 'očeń гапо my pr- ij ezem. 
No tak na bełar'uskuju [miu]. Ranse ja toże 
fso naiz use zn'ała. № pa ks"onske. Kak ksonc 
havar yl atveć ała pa p'olskii i ffo pryuc'ylasa k 
polskomu jazyk'u. № a pat'om uż e ра bałar' uski 
i st ała p utac tud'a sud'a, tud'a sud'a. 


- Kakoj był vaś p'ervyj jaz yk, na katoram vy 
apS'al'is' s патаў? => 

- Eto i był bełar'uskij vmesce s ruskim, vot. 
A m'am'ina sestr'a u g'oroze Ż'yła, vot eta [...] 
u ńej'o d'ocka była 'Ała. Ап а razhav aryvała па 
p'olskom jazyk”e sestr'a т'ат'іпа. 
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A my uZ'e m'ama rab otała, kaly'oz był, zab'ota, 
pa p'ol'sk'i uz'e as oba ń'e było kagd'a 'ucyc v jej'o 
iue rab'ota... dak my... mal'itvy byli и nas 
'ol'skom jazyk'e, apsc'al'isa na belar uskom 
i i Kola była [bełar'uskaja] četyr-e a 1 pat! om [tr- i] 
sem ja zak'onćyła, sem [ktasof]. B'abuska an'a 
umerl'a. An'a havar уйа ра p'olsk'i kańeśńe, no ja 
'etaha йе pomńu, no 
an arazhav'aryvalapap olski, a3'eduskavaapść e 
r'ana 'umer, vot, a b abuśka razhav aryvała s 'etaj 
dockaj svaj'ej [...] 
- Kakaja był' a b abuśk'ina fam"'il'ija? 
- B'ok'ije, B'ok'ije 
- B'ok'ije? Eta ne p'ol'skaja і пе b'ełar uskaja 
fam’ Руа. 
- Ja 2 havar и, пау етпа Мароіе оп tut ast'av'il 
svajix franc'uzof No а n'aśa dam'asnaja 
V'iśń efskaja fam'ilja. Papa V'iśń'efskij był 
[...] Visnouka [...] net net u n'as St'aseuka 
jesc” vot dale, vot 'etot aft'obus, dak i havar yli, 
Sto ot 'imeńi Stasa ‘eta zer:evńa, no tam 
adń'i pravast'avnyje. U nas ksonc R'oman był 
i on ary'ivy smatr-'el i fso i угозе by kak”ije to 
vremen'a byli ўю zastavl'ali isc'i f pravasl'av'je 
Чега zeml'i, 'ieza zeml'i. Vot eta vot St'aseuka, 
no ай'і fse pravast'avnyje [...] ań'i byli kat'ol'ik'i. 
Belar' usa paćc'ifsa była katal" ісезкаўа. A vot 'ec'i 
угетёп а ‘ieza zeml'i i STi f pravasl'av'je. 
- A możet byt’ vy praisy od'it'e is s Sl'axty? 
- No nav"erno tak. No papa паў, ја Z havar'yła, on 
va vrema vajn'y pah’ip, a my byki m aleńk'ije. 
A m'ożet sto i havar' № no йе p'omńu. А работ 
jev'o zabr'al'i na уаўп и i "on рай” ір, vot, no a mama 
możet sto i havar у, dak pazabyv'al'i, йі abrasc'al'i 
as'obaha vńim ańija. 


Fashchivka 


- Kagd'a ипте Га v'aša b'abuska? 


- B'abuska sr'azu p'os'le vajn y. А kak'oj eta hod 


byl, ja ne zn'aju. 


- Da vajn'y mn'og'ije Pud'i razgav ar-ival'i v 


der'evńe pa polski? 


- Naverna. M ożet maj a sestr'a zn ajet eta. Sy'03’im 
vot К sestr.'e i na kl'adb'isce sy'os'im m'ożet an'a 
m 'ożet jej! o mus {йо otop ‘omnit vot. Mus u ийе] 'o t'ože 


kat'ol'ik, по йе 


У'епбапу. У'озетзе$аї hadou, uż'e scesń'ajutsa 
а xl 59 эе os > 1 1 2; 
venć aeca [...] a to scesñ ajetsa. № an a y o3 it u 


kasc"ol j'ez3'it t'oZe. Jej uZ'e vosemzesat ftar oj 


hot, a jem и nav'erno vosemzesat tri. No ай'і 
tak ješč'e ńićev'o. No on ne j'ezz'it и kasc'oł. 
On tože serd'ećńik on i sl'abyj, no x an'a slaba. 
No fso ravn'o... no ту d'oma venć'alisa t'oże, 
yhy doma, ту pr-ihlas"il'i. P'ervyj ksonc и n'as 
Anžej był i my jeh'o pr-ihlas”il’i, abed š x etal. 
On nas pavenć'ał. 3”eci [...] byli i fso, i aras o. 
[Ksonc u nas] xar osyj, и n'az był р етуу] Anžej, 
а pat'om ń'ekatoroje угета zamen'ali ja š пі 
p'omńu. A pat'om ksonc Roman był, а работ 
ksonz Genr-ix i posTe G"enr-iya J'urij. 


Fashchivka 
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Polish іп theinterwar period 


Her sister and her husband 


Priests 


The below interview was conducted in Russian, which is probably the informer’s 
primary language (her mother was Lithuanian, but did not pass this language 
on to her children), and Russian was spoken at home. Furthermore, for 40 years 
she worked as a nurse in Mohilev, and the Russian code operated in her work 
sphere in Soviet times. In spite of this, certain Belarusian characteristics may be 
discerned in her idiolect, especially in the phonetics, e.g. pronouncing a voiced 
[h] in both Belarusian and Russian words: darohu, ihrał, Кита, mahla, mnoha; 
mixed pronunciation of [r] - dominant is a soft articulation characteristic of 
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north-eastern Belarusian dialects as well as the Smolensk region?*: kresc ili, 
peredavali, pr’ixaz’ice, resyl, kr’icat’, but: havaryta, havaru; there is also sporadic 
mixing of the scopes of usage of u and v: хаз'іс и cerkof , byli v adnoj Баркі. 


[FashchMP78/2011F] 


Parents' origins 


Family's fate 


Lithuanian - mother's na- 
tive language 


No uZ"e ҳос nac'ala jesc. Luz”ej mn'oga b'us et, 
no kak an'i b'udut уаз 1с. 'Оёей płogo X ozat 
[...]. U n'as dæk kak ta način ajut ješč'o t'ol'ko 
[xaz’ic * f kast^o "ol]. M'o£et i b' uzec ja йе zn'aju, 
no ja zn'ajece, йе У'еги 'etomu uZ'e. У'еги ili 
йе v'er'u, no us'o тауп о żełańje*, 'očeń Xac'elos 
разн" ojic tut i xac "elosa št 'oby tut ўго, ńibuc 
była. I havar yła, j esTi by ksenza uv i5 eli kak ja 
vot p'omńu, m'ama rask'azyvala jesc-'o davn'ym 
davn'o, йо an'i nu pałzl'iby na kal"ackay kak 
gavar'itsa po zerev'enskomu, pałsk'om vasl"i, 
no dašľi by da ksenz'a. Kak pr''isl'os'a, što ksonc 
prij'eyat, nikt'o йе iz" ot. SPusajce Cuda, а еу о, 
йе zn'aju. Vy zn'ajece, и meń'a ac'ec s Fasceuk’i, 
a mac s Litv'y. My пе pańatno kto taki ije. Mama 
kahd'a 'etava jes¢-o f ćet yrnascatom had'u była 
уап ‘a, vot tad'a Nemcy nastupal'i 'eta ра! raskazam 
jejo i vot Ш і kak b'eżency, ucekal'i at Nemca, 
nu i vot an'i да] eyali da F'asceuki ras" iceli i jej o. 
Papa byt ili 3" eduska uż e moj, daroźnym 


m asceram, on strojił vot etu darohu, kat'oraja 
iz"ot, na katoroj vy ј еҳаГі, юГКа ne znaju na 
čom, nu i vot ап а tut i astalasa, pal'ub'ila Ivana 
svajev'o i tak i astałasa żyć. [...] A r'otstveeńik'i 
и nas v Litv'e, f K aunast. An'i Zyl'i у Alaksuce, 
no K'aunas tam ¿eres Noman, an'i tam Żyli 
i sejćas Zyv'uc, по uż'e coci paumirali, uż'e 
hoda dva, naverno ігі tam'u naz'at pasT'edńaja 
umerl'a ауа] urodnaja sestr'a. [...] Рака z jimi 
apść'ajemsa xaras о. 


208 In the dialects in use in Фе Mohilev and Smolensk regions, the historically soft [r] 
has not hardened [Расторгуев 1960: 62]. 
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Мата śćytała seb'a pa nacjanal nasci Belaruska. 
No kak Bełaruska? Как an'a p'is'alasa v 'etu 
zer:evńu, patam' u йо апа baj ałasa stop ne 
byla 5есат ріоҳа, a BUDE 'o mus umer rana - 
'eta 552 to tr-iecac’ 5ё5 т ‘от had'u. Mńe jest-'o 
bylo рас’ let tol'ko tahd'a, Кайе$йе zn'ajece an'a 
baj: ałasa 'etava, p'isała Bełaruska i Bełaruska. 
Aj, mama an'a razgav'aryvata pa ruski, Кайа 
sud'a pr-ij'exala, an'a ruskiij jaz'yk znała, tak što 
jej b'yła, 'etava, prośće zeła [...] an'a havaryła 
pa litofskii [...] 
- Na kakom jazyke vy maPiPis'? 
- Na bełarusk'im. 
- A mama kak uć'iła? 


- Net, vy zn'ajece, mama nas vapść'e йе ucyla 

йісет и. I tože пі ab'idy ńikak'oj па тати i 

ńićevo. An'a baj'ałasa bedna, an'a nas ńićego йе 

ucyla, apsal'utna ńićev'o. Sam'a an'a та!” аза, 

patam'u ўю u ńej'o była i kńiha Pit'ofskaja. An'a 
saset, č itajet tam ўю to, пи stoby an'a 3ecam 
Sto nib'uc’ ucyla kavo 1 ta, net. № znaju “Гі an'a 
baj alasa, "Рі an'a sto. A tad' a j'esli 1 by što był'o, 
kak 'etava, zn ajece, tak чор йе baj alisa Boha 
fspamin'ac’, dak 'eta апа i ўю ńib'uc' możet 
byc i uć:iłaby nas. A tak апа г sizeła svaj' im 
ciyońeć ka, mal 'ilasa da i ńikak” iy bolše. Ja uż'e, 
kad'a atkryłsa kasc'oł u nas mal'ilasa da, da i 
vsem havar'u, jak ja yas "la i uć"iłasa »"Ojce nas”, 


naverna m'esac, fie mahl'a nicego zapomńic, 
'etava, česna havar'u vam. Vot bumaski tak'ije 
daval'i u kascole Stańisłava, 'etava kascole. No 
ji 'etava, havar'yt, no vot, исісе ,"Ojce паў "pa 
belarusk'i, patam u Яо buzet na belarusk'im 
jazyk'e іта jic'i. To ja nas'iła u "karmańe, vot 
xaZ и, xaZ и, ućńu, ućńu, pat'om йе znaju dale, 
dastaj'u [is karmana] i ap'ac [...] 
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Family language 


Interrupted transmission of 
religion in the family 


Prayers 
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Church school 


Work as a nurse in Mohilev 


Religious practices 


The parish of the Virgin 
Mary in Fashchivka 


The parish fair 


Eastern Slavic Texts 


A pat'om, 'etava, kagd'a uże stali, 'etava, 
xas" ic uż'e u kast"ol no vot tak uZ'e nauć: iłasa 
sam'a seb'e. Nu to što patskazut, to što tam na 
jims'y na 'ety, nu ji tak troski nalam'alasa, yor’ 
sto mal'icsa można, no ji vot tak'im i puc'om 
i żyv'om. A daze ne znała, żyła na dace, kak 
ta Гагат mńe n'ekagda [...] tam y skola że była 
atkryvałsa pry kascole. Atkuda ja znała, jesti u 
mena йе było u mena blisk'iy, kat'oryje xaz’il'i, 
kat oryje mahl'i patskaz'ac, pat'om uż'e kad'a 
ja uznała, dak ne było uZ'e 'etaj školy, dak ja 
samauć ka. Tak ja takaja vot. Tak naverno ad 
Boha suzz en'o, uže ńićev'o йе paz ''ełajeś. А sud'a, 
kahd'a pr-ij'eyata, ja żyła v Mah'il'ove sorok let, 
ustr'ojilasa na rabotu f pases at tr'ecjem had'u. 
[...] ja tryscac ftarova goda rażz'eńija, v marce 
m''esace v'osemztsut. Kańeśńe, kad'a ја tol'ka 
prijeyala s'ud'a, тйе осей хас’еюза stoby 
КарГіси pastr'ojil'i, осей xac"elosa. Ja yas ila, 
ja fsex af'icrovała, ja sa fsem’i razgav'aryvala, 
тие xac"elosa tak uZ'e stop, nu kak, pavernul'is 
Гиз’ g Bohu. No hlaż'u, ńić:iv'o ne pałuć ajetsa, 
cesno ja vam havar'u i sejč'as ja uż'e tak: aj, kak 
X oćece, no ćesno ja havar'u, kak x'ocece tol'ka i 
fso, patam u Sto, nu Sto bol’se s jimi razhay aryvac, 
jes Ti ńiyt'o, nu ńixto tak eta. Nu sejč'as ńelz'a 
skaz'acstoby safs'em nixt'o u nas йе yas” il, in 
tam sto, Celav"ek 3"esac у o ic a to możet i bol’se. 
Nasa $ рагаў ja nazyv'ajetsa Маўўў acejsej Pa«ny 


ух І 


Матул. No ji vot jesc- o 


йе ротйи, kad'a, f kak'om 'eta had'u prij exal'i 
BA: s 'etava, s Mahiilova s kascola i vot an'i 
'etava, "o«dyyal'i, narval'i cvetoé-kov tam tak" x 
'etava, a ту ne znali nicev 'o, śto 'eta i КаК an'o, 
praznik il'i ўю. А sevodńa $ u vas praz'ńik, и vas 
Najsfacejśej Pay Maryji 'praz nik. A u nas Tetot 
praznik. Jeść:'o kahd'a kasc'oł był, u nas byla 
oc-efi, kerm'aś tak'oj, zn'ajece, sabiir' alisa Puz'i 
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prijesZal'i ots'ul, xaz'il'i pesk'om, kak mama 
rask azyvała. Id'uc’ bas'ik'om, a pat'om azevajuc’ 
[...] jakije uż'e byli azoża, perezevalisa i 
Pi f kasto "ol. [...] Nu i n'ačaľi my s 'etava už'e 


vr-emeni n'acal'i zełac takoje, praznik [...]. КаК 


ta snaćała mnoga l'u5"ej b'yla, mnoga Ги е] 
b'yla, a pat'om КаК ta stala uZ'e тей$е. A vot 
f proslom ci zapr'oslom had'u [...] l'us"ej kak 
sabr'alasa, što zn'ajece, ja daze i йе d'umala. 
І пат, jesli p и nas była sestr'a xacaby ili ksonc 
pastajasna, štoby on tut był i ёет to zańimałsa 
s Tuz'm'i, to и naz by P usi yazili. U nas kad'a 
sostry byl'i, mnoha Xa ila, zec'ej mnoha Хаз ila, 
kak'ije to postan'ovock'i 3"elal'i. A pat'om vot 
nacalosa mense і mense. Cep'er vaapść e zeci 
йе y'03 ut. Vaapść'e zeci йе X o3'ut, no kahd'a 
iz'ot vot prazńik kakoj ńib'uc. Nu nać:inajut - 
pr-iyaz ice, prazńik и naz buzet, tak pr:iy'03' ut 
3etk'i, mnoha mala, no Xto to tam pr-iz"ot. My 
zev"atnik atmeć'ajem pa 'ulice, altar'y st'avim. 
[...]. Cet'yr-e [ottaze]. Fso 3'ełajem tak, kak 
pałożena, Tol'ka ўю mała Гиз”е} byvajet. 


- A ksónc atkuda? 


- Sa Sklova, ksonc sa Sktova. Sa Sklova pr-ijeszajec’ 
itak' oj akc'ivnyj оп и nas, ńićev'o йе skażeś, по što, 


jem'u mnoha że tam raboty. I f Śkłove tam nada 


Ze і jeśće tam pa zerevńam jeść: о, jeść.' o Kńażycy 
tut kaplica [...] a ranse dak jez’zit i 

v Bełyńićy i Kr наг tam. І što јет и ń'ekada 
jesti by tud był, 'imesno tut ksonc, kańeśńe 
byloby l'ixé-e. Bolše by s nami zańimałsa by, 
bolše by Гиз'і incer:esav айй і by. V'iz ice vot, kad'a 
r. ešyľi i [budovac Кар! icen] ı no nac:ali fse kr-ic-ac), 
Яо mnoha pravaslavnyy. I mnoha, patam'u sto 
zn ajece, per-ekr-esc'il'i zec’ej svaj ix, pavyxaz”ili 
zamus za pravaslavnyy, a kascola uż'e йе była. 
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Preparations for the 
procession 


The priest and building 
the chapel 


The beginnings of 
the church 


Mixed marriages 
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Christening in an 
Orthodox church 


Prayer meetings in 
people's homes 


The church5 history 
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Raz”iceli havarili, kak i тие, jesli ne 
per-ekr-esc'is, ja hlaz”ec’ йе budu, a ja dvojńu 
raz ila jeść: o p'ervuju. I тие pr-istosa, f сетку'і 
per-ekrescita, ЇЇ Бу tol’ka. Апа havar-it, 
Иеуаёпа, ac'ec pravaslavnyj, піёеу'о str'a$novo 
net. Krescili, patam'u ўю nima езе bolše 
perekresc'ic, nu і perekrescila. Nu i ani 
cep'er' pravast'avnyje, ań'i пі tud'a, пі sud'a ne 
х'оз'ш. Vot mamy pravoslavnyy, tolko sto ай'і 
nazyv ajutsa pravosl'avnym'i. Сетку ret u nas, net 
y net. A ja havar ila, an'i fso - my pravasl'avnyje. 
Dak vy zropce cerkof , ја Бийи xaz”ic’ u сето, ja 
budu yas ic, havar'u, nevažna, što ja katal'i&ka, 
havar'u, no ја budu уаз ic, patam'u sto mne fso 
ravn'o nada $ Bohu уаз їс. Sto jesc, to i buses 
да3 ic. Trosk’i tam my gze ta na dam'u tam jeść: o 
[spotykal'ismy зёй na modlitvéü] byli v adn'oj 
bapki, pot'om и klube dali nam mesta. Pat'om 
asfabaz”ilasa yalupka ‘eta m'aleńkaja, nu і 
r.esyli, to i z'irektor safyoza był. [...] Vy byli и 
п'аќеуа 'etava kr-est'a, gze kasc’ol byt. Ne nada 
zajc'i snac-ala. Na хатоўет mesce staj al kasc'oł, 
‘осей kras'ivyj był 'оё-ей! Był zn'ajece kak'oj [kedy 
byt су»пу] był Кайе йе tam пе az" in naverno ksonc 
był [...] mama havar yła [...] kak kasc'oł str'oili, 
Sto Гиз'і vot per:edavali k'iirp'ić, per-edav'al’i 
rukami patnascac k'iłametraf. I sceny byli tam 
metraf sorok, scen'a była. Tam аз'іп pr-ijexal, 
xacel'i vzarv'ac. Cev'o 

vzarval i? 3'irektar xalyoza był ili predsed'acel’ 
tagd a śćytałsa, dak on, zn'ajece, jev'o syn laz’il, 
nu tud'a gze 'etava, ате ап ihr'ał, na xory tam, 
tam jeść'o kud'a ta vyše [...] tolkom ja jev'o 
[kosc'oła] йе pomńu. Pomńu, kak on razv'alenyj 
był, пе rabotal. Nu dak on шага łaz'ił i stoby on 
пе zab'iłsa, on 'etava, ге yl jev'o vzarv'ac, Sto on, 
'etava, mol p'adajet uż'e kirp'ić [...]. 
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- A vas mama kr'esc'ila f kascol'e? Christening 
- Ukascole, дааа, kańeśńe da, v 'etam 'imeena, 
daaa. Mama йе mahl'a йе kreśćonyy zec'ej 
зегё ас, пи Sto vy. [...] mama havaryla, sto 
kr.eść onyje my Бе, ja była pasT'edńaja, nas 
C'etvero było zec'ej fse kr:eść: oenyje, tak što ja 
kr.eść: osnaja. U nas maleńkiij leg'ij'on Maryji 
jest, tak Ҹо my tut йе safs'em jeść:o. [...] 
Vot паза Macer. Bożja [f'igurka Matki Bożej 
Fat'imskej] s Poly pr-iv"ezenaja. Ksonc V'ital'ij 
ili Jeży, йе znaju xto tam pr-iv'os, Boh znajet. 
Vot ołtar: nas, и nas fso jesc. U nas pac ć:ełav'ek 
tol'ka [v leg'iońe] nu yas ila desc [...] a vot паў 
kr-est, ‘eta s kasc'oła, 'eta staryj, 'eta kasc'elnyj 
kr-est, s n'aśevo kasc'oła. A ‘eta naš abr'as, 'eta 
Macer. Božja, no tol'ka ‘eta kańeśńe k'op'ija 
a йе podlienik. 'Eta fascefskaja ‘eta nasa 
f'ast-efskaja, n'aseva kasc'oła. [...] była хагаў о, 
sejć: as fso xuZe zeła apstaj'uc. [kedys’ było tu 
7 fsi katolickiy] suguba kat'oliki: F'asceuka, 
Kńażycy Cemodany, Stabotka, Kr-ivel, Work as a nurse 
Dubrouka. [teras] daze bapc'isty и nas pajav'il'is* 

[...] uć:'iłasa na metsestr'u, rab'otała metsestr'oj 

v Mahilove s'orok let. 


A figure of Our Lady 
of Fatima 


Seven Catholic villages 


Bezchynne 


The second interview transcribed in Bezchynne was conducted with a married 
couple. Elements of Belarusian and Russian mix in their language. 


[BezchWI53/2011M] 

No ja vam rask'azyvaju, ja ćesno havar'a пе — Catholic-Belarusian 
Pal'ak, ja Belar'us, no katolik, vot. Maj'a family's fate 

mac, an'a byl'a Poľka z z'apadnaj Belarus’, z 

gr'odńenskaj 'oblasc’i, vot an'a,z novahr'uckaha - 

rajona, na hrańice l'idskoho navahr'uckoho 

rajona. Vot an'a, kagd'a ас'ес moj vajev'al, on 

naš'oł [jou] [vracał] naz'at s Berlina i naś'oł tam 

mac' v Z'apadnoj Bełarusi i zayvac'il sud'a 
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Orthodox Christian father, 
Catholic mother 


Wife's origin 


Grandparents’ 
dekulakisation - departure 
for Mohilev 


His father’s family 


Father’s family’s life in 
the city 
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i prijey'ał sud'a [...] An'a feu zyzn malilas 
i ja tak dalek'o był, był dalek'o vot [od Вора]. 
А pat'om hore. Men'a zyzn zast'avila, ja 
darohaj pras'ol tam [...] Ас'ес moj był tak'oj nu, 
c'!opłyj krescjańin, on był pravosłavnyj, a mac 
była katol'ik [...]. Vot maj'a Zen'a on'a Zyl'a tam 
tože na hr'odńenśćyńe, s toj Ze samoj zerevńi, 
взе Zyl'a maj'a eta mac. Vot i tak pałuć'iłos, što 
ja tud'a jezz'ił, nu s'ud'a tože jej'o priyvac lil. 
[...] Brat zzez” уу ‘ot, vot my ftraj'om kat'oliki, 
m'ol'imsa, ocec Hrihor'j padjeezajet. Tak fso 
perep'utano v 'etaj Z'yzni, kak koleck'i у 'etam, 
у zveń!e [...] Ac'ec mój rodom atsuda, vot 
s 'etaj zerevńej, radam vot s 'etaj zerevńej, s 
Xac "еуіёі, vot 'eta az''in Каіҳ!оѕ Каку naš, 
zzes radam. An'i żyli da dvaecac’ zev'atovo 
рода z’zes, pat'om ix raskul'ac&il'i, ań'i uj'eyal'i v 
Mah'iF'ov. Vot i tak pałuć iłas suz'b'a. Ja kak raz 
słućajno pap'ał naz'at na 'eci har'uć'ije zemh'i. 


Atec rask'azyval, kak eta była? 


Da, rask'azyval, kańeśna, v dvascac zevatom 
had'u, u nix m'eľńica byl'a, z zez była m’'ePnica, 
on primerno pak'azyval оҳе m'eľńica. U ńiy 
БуГа sem''ja. Sem''ju dvaecat’ Cetv’'ortoho Вода 
fatahr'af'ija u mań!a jesc. Scas vam pakaz'u 
jej'o. Vot 'eto maj'a semrj'a, maji z'eduśki, 
b'abuśkii [...] 


ot, gze ta moj ac'ec [...] vot у'із'ісе, kak'ije 
Піса — prastyje, r'uskije krescjańe byli. Żyli 
vm''esce maloli zern'o, vyr'aśćivali. Byli 
patrary i r'usk'ije na zeml'e. браз іра m'acer’i, 
vot smatr''u i plac’u, Sto az''in astałsa na 'etaj 
zeml'e - пеш ńikam'u pr’itulieca, fso razb'ito. 
[...] było zesac zec'ej, zesac ma'iy cociizaz'i, 
astalsa az'"in moj z'az^ [...] semn'aecatoha 
goda, dvaecat' Cetyre goda astałsa i maj'a coca 
jeśće astalas' s maj'im aec'om byľi bľiz’ńaty, a tak 
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była zesac zec'ej, fse типтегі. Zyl'i tol'ka uz'e 
davn'o paumiral’i rana v v'ozrasce. Az'in na 
vajn'e pah'ip, az"in m'aleńk'ij pah’'ip f karjere 
[...] mac tože umerl'a vosem let naz'at. 'Eta he 
majev'o аес!а raskul'a ili, raskuł'aćiFi majev'o 
3 'edusku, ac'ec moj m'alenk ij był, jem'u była 
tagd'a jesC'o 3"ewac let tagd'a. Vot maj'u semj'u 
v'yhnali, ай! paśl'i ... nu vopśćem, fso tut 
raes!'ypalos, работ z''eduska paj'exat f S'ib'ir - 
uz’ir'al at enkaved'e, а pat'om uż!e v Mah'ilof 
vernulsa tam, pastrojił, nu pr'ilep'iłsa К jevrejam 
i vot jevreji 'ety pamahl’'i jem'u, 'eta s'amaje, nu 
Које Sto tam abżyeca [...]. Tam zerevńa Brad'y u 
nas pa Mah'ilove, an'a zvałas Zbros, да, Бе Puzi 
tak'ije adbrosy kak gavar'ieca saveckaj vlasc'i, vot 
tud'a ubehal'i [...]. Na baloce ай! str'ojilis’ za 
prez'elam'i Mah'ilova, vot tam i raz'ilsa [ja]. 
Е sast'af Mah'ilova vast'a eta zerevńa. Tam an'a 
pad Mah'ilovam byl'a. Ас'ес moj vajev'ał, pras'ot 
vajn'u, Хас'а raskul'acili, a fso ravn'o vajev'ał 
za našu [r'od'inu]. Pas'ot tud'a, kud'a nada była. 
Maj'i Бе z'az'i vajeval’i, kat'oryje Бурі dvoje ili 
troje tam. [Ja] słućajno tud'a pap'al i kak ras vot 
na 'eci har'ucije zemli. 

A kak paluc’ilas’ što vy stali katol'ikam 

Mac, an'a БуНа kak 


havar'ieca hł'avenstvujuśćaja v rel’ig ji, u nas an'a 
byl'a hłav'oj relig ji. An'a był'a 'ocen rel'ig'joznaj, 
an'a БуГа 'ocen svataja. An'a mal'ilaz' zeń i 
поё - za Бо, za Бе, vzdayała z gruscju à zecay, 
a sestray i bracjay vot і maliłas silna. No 
my fsegd'a atmecali Pasy’i. No my atmecali 
Pasy'i i pravasł'avnuju i katal''iCeskuju vmesce. 
Nu bol’Se mac nas vot, kn'izecki byli, fse 'eci 
pravasł'avnyje ci katal'ićesk'ije, ja druh'oj ras i 
pacit'al, mne inceresno było, ja m'alenk’ij był, 
Cital [ksóüZeckéü] i pa polski Бу!і i pa ruski. 
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Family's dramatic fate 


Return to the family village 


Catholic upbringing 
— mother's role 


Orthodox and Catholic 
holidays 


Prayer books 
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Three Polish prayers 


Stronger influence of 
Belarusian 


Polish sisters 


Family's Catholic traditions 


Christening 


Closing of the church 


The first chapel 


Church activities 


A practising Catholic 
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No ja malitvy znaju, tri malitvy znaju pa. 
polski - „Otče паў, „Zdrovas’ Mar'ija” i „V'eże v 
Вора “ojca”. Vot (гі maFitvy ja znaju pa polski. 
Astal'nyje [...] nu vot na bełaruskam jazyk'e 
my Ć'itajem. Ale ja Zaleju, no pol'sk'ij jaz'yk ja 
pocemu to tak i пе v'yucil. Maj'i sostry - u 
meń'a vot fsev'o tri sostry. Adn'a toze byl'a 
Clistaja Palać ka [...] an'a umerl'a m'oloda, a 
dve sostry astałos, tože adn'a, pravda, zap'isalas' 
Как РаГаё ka, nu možna była zap'isaeca na aecc'a, 
ac'ecu meń'a był belarusk’ij, а mama Pol'ka, vot 
an'a srazu zapisalas na Palaćku. Vot an'a to у. 
Minske Zyv'ot. DARA v Mahilove zyv lot, 
no ай'і fse ispav’'edajut katal'i¢eskuju veru, 
vot bl'iZe katal'iceskaj very my sta'jim. Mac 
nast'ajivala na svaj'e patomstvo. Vot kagd'a 
pastarela, as'obeeno u nas hora było mnoho f. 
sem'je i и men'a і и m'acer'i, vot my fso vrema 
blize g Bohu byli. 'Eta trudnyj рис kanesno. 
A ѕејё'аѕ vot hody. Hoda tri Cetyre, naverno 
рас, vot Ка папе pr'ijesZajet ојсес Jeży, katoryj 
kasc'oł strojit svatovo Antonja, vot my kak ta 
paznak'onrtil'is, stali bl'iZe, bol’se та” іё. 


Ja rab'otaju z'zes' f kalyoze inzeneram. 
Kak i gz'e mama vas kr'es't'ila? 
An'a krescila, ja fie znaju, gze an'a 


шей!а kresciła, no an'a havar'iła, ksonc kresc'it 
men'a. Ksonc kresc'ił kahd'a ja m'aleńkij był. 
Nu vot, nu a pat'om u nas kascoła пе było у 
'etom samom Mahilove. U nas tol'ka gze ta v 
zevanostam had'u pastr'ojili kaplicu tam, na 
Łazarenka, tam vot kł'adb'iśće tam jesc, p'olskaje 
kł'adbiśće, vot 'eto p'ervaja kaplica była. Pat'om 
gze ta pa m'ojemu у zevanosta pervom had'u 
kasć 'oł svatova Stan'islava atkryl'i. Vot inahd'a my 
xaz'ili. No kagd'a vazmoZnosc byl'a ja ҳаз”! [...]. 


Bezchynne 


У baPnice Іеў'а! v 'etom had'u, xaz'ił kaźdyj 
večer, utro. Vot xaz'il'i my f kasc'ol, doma mac 
mal'ilas. А ja havar'u, vot ćetyre pac let tol’ka 
ac'ec Jezy prijeeżajet s kascola svatova Antonia. 
Mne nr'av'i«ca vera katal''iceskaja, što, no čem 
an'a шие пг'аў'іе»са. An'a mnie пг'ау іеса cem, 
Sto s ksenzami prosta razhav'ar'ivajeeca na 
našem jazyke, na tak'om jazyk'e, na katorym 
my Zyv''om - na ruskom, bałaruskom. Mal'itvy 
na belaruskom jazyk''e. Vot па? belarusk'ij jaz'yk 
vroze by tak fiekras'ivyj, a mal'itvy 'oćeń krasivo 
zvučľat na belaruskom jazyk'e, 'ocen kras'iva, 
prama serce, kak havar’itsa, łućik sonca [...]. 
Naz belarusk ij jaz'yk f pesnax kras'ivyj. 
[BezchFI50/2011F] 


Ja пе pomńu kak u nas kresc'il'i, no m'aleńkim'i 
krescili. Toš kascola йе byl'o. F kasc'ol fie 
xaz’ili, no mama fsegd'a mal'ilas' паба. Nauč ila 
nas malieca, ја tože vot znaju „Zdrovas Marija 

i „"Ojće паў, vot znaju mal'itvy. Vot Z zectva kak 


ta. Ja йе znaju, a už'o zamuš vysla za V'it'al'ika - 


mama V'it'al'ikava byl'a 'eta vaabść'e naboźna 
2'епёёіпа, i an'a naz | Pasta tala Беу. My kak 
ta saberomsa fse vmesce klenćym і fsegd'a s 
malitvaj - јеѕсі йе saz'iFis, pam'olims’a, tagd'a 
tol'ka s'az'imsa jesci. [...] Mama takaja była u 
V'ital'ika. Ma takaja była i 'umnaja 
ž'enščina i an'a f kasc’'ol, każdyj зей f kasc'oł 
zb'ehala. Васка zlilsa ñemnoška. B'ehala f 
kasc'ol 


А gze? 

v Mah'ilove, uZ'e у Мар оу, v Mahilove uZ'e. 
Tam и jix dom svoj oe › da u jix svoj dom v 
Mahiilove, a u nas uz'e svoj dom. (Na kak'om 
jazyke an'a gavar ila?) Pa polski umeła, znała 
jaz'yk pol'sk'ij, fso znała. 
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Gavar'iła ра pol'sk'i і pańimała pa polski. Cytala 
kül'izeCki pa polski. Docka adn'a pa polski 
umejet, jaz'yk izucyla. Adn'a izucyla і Топа, ра 
m'ojemu toze izućyła polskij. Az"in V'ital'ik moj 
ne znajet jazyk'a p'ol’skovo. Da znajuc, dzeuki 
znajuc [...]. Топа znajet polskiij jaz'yk, V'ital'ik? 


[BezchWI53/2011M] 


Топа znajet polskij і Айа znajet. No kak an'a 
razhav'aryvajet, łućse pusk'aj an'a małć'it 
kr'asiva. Ja znaju polskij jaz'yk, ja uCilsa у. 
M'inske. U паг byl'o зеуас Pal'akov v grupe, no 
ja tak ne im'eł z jimi. Ай'і byli tak f staronke 
at nas. No tak boleje m’'eneje Citaju, neskol’ka 
pańimaju pol'sk'ij jaz'yk, йе prapałby, jes Рі by. 
[BezchFI50/2011F] 

On pafi'atl'ivyj jaz'yk polski. 
[BezchWI53/2011M] 


Adn'a sestr'a Polkoj śćit'ajetsa, kat'oraja u 
M'inske, a ftaraja śćit'ajetsa bełaruskaj, no an'a 
tože katolik (A at čevo 'eta zav'is'it?) Ja ne znaju, 
Сезпо havar'a, paćem!'u, m'ozet an'a b!olśe 
hanarl’iva takaja. No Pal'ak'i vroze by 'eta l'uz'i 
kag by b'oleje у'у«баўа kasta $Cit'ajutsa, а my 
bełarusy uz'e, kag by 'eta s'amaje. Vot an'a vroze 
xacela b'oleje č'istoj Бус” raf’in'irovanoj, tak'oj 
ać liśćenoj РаГаё Ко). A ja, paćem!u ja [he] Pal''ak 
[...] no уез ja śćit'ał — газ’Иза 


v Belarus'i, polskij jaz'yk ne znaju, patam'u sto 
Sesnaecac let była [...] fam"il'ija u meń'a r'uskaja 
belar'uskaja, 'oecestva toZe ruske bełaruske, no 
kak'oj ja Palak, H'ospoz'i? Voti zap'is'ałsa. Ja ńe 
l'ubl'u fal, ja пе Га" а abmana [...] A sestr'a 
та!ја, Sto ty? Ja Palacka pis'us [...] 'Eto čisto 
r'uskaja fam'ilija, korni gze ta ras'ijskije. 
J'urjev 'eto, J'ur'ij 'eta r'uskaja. 
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Ot čego роҳоз’і nazv'anije Besćyńe? 

Ja dob'ivałsa [najt'i abjasn'enije] no ńigz''e пе 
našlol. Ja słyśał vot takoje nazv'anije Bescyne - 
tud'a «зуіаГі l'uz''ej, kat'oryje, nu praihr'al'i f 
karty, nu amaralnyy l'uz''ej, ślaytu amar'alnuju, 
kot'oryje pacerali oblik maralnyj, vot. Ту 
esylali sud'a і nazvali zerevńu Besćińe, to 
jesc Tiśloenyje Cina, bes Cina. Vot atsuda 
раза nazv'anije BesCiüe. Vot ай'і fse 'eci, 
pat'om ай! kagd'a у abrus'eńije vsej, 'eta oni 
kto perem'azalsa v ruskiy, kto safs'em ne znał 
svaj'ej, 'eta s'amaje nacji. A zzes Palakov mnogo 
korn'ej, a vot 'eta [...] {а p'ol’skaja 'ul'ica, a хас"а 
ań!i ne pr'iznaj'ut, tam az"in dva Celaveka jeść lo 
możet byc kak ta pr'iznajut. A tam Tosy roz’ina, 
kat'oryje - ja priyaz'u - prixazice К nam па 
mal'itvy, tam kap'ejecku daz"ut, no xaz’'ic.... 
Adn'a st'arenkaja Z'en$Cina К nam pr'ixoz'it. [...] 
Nikaz"imavna, on'a pa polski możet mal'icsa, 
znajet, u ћеј'о malitovnik jesc, no an'a mnoha 
znajet. Zzez była mnoha, z’zes’ Palakav była. 
Fsa 'eta byla p! olskaja zerevńa. А pat'om, kagd'a, 
nu, vajn'a pasl'a, рабога raskuł'ać ivańje, pat'om 
jeść!o есі Бе 'есі kupal'a snasili f c'erkvay, u 
l'us'ej v halava'x tože l'ubaja [...] i 


"Ега i sejc'as l'uz'am trudno, kat'oryje s veraj życ 
a takoje 


DET 


[xac 'at]. Luz’am nu kak to skaz!ac, nel’z 


skaz'ac’ slova trudno, no prinas'ic luz'am, 

nesc'i veru, осей trudno, patam'u što vakr'uh 

p janstvo, vakr'uh matam ruh'ajutsa. Ja havar'u 

Гизат, пе ruh'ajcesa matam, paZ'al'sta, pras'u 

¥ 5 rs 2. >. 

vas. E, što nam, по na dve minuty, tri minuty, a 

da, nu da, йе budu. Ай'і tut v maśyńe 'eciikonki 
> > у: 

pavesat, akurkaf nabrasajut і matam ruh'ajutsa. 

Nu Sto, ty Ze B'ozenku pavesil, pacem'u ty 

ruh'ajessa, ja jem'u abjasńaju [...] 
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Mac pa tri, Cetyre raza f kasc'ol b'ehala. 
Ućoby и пеў'о nikak'oj йе Бую, no nam 
fsem abrazavanje dala i, v'yeSeje. Ап!а 
havaryla: zetoćki ućices, ućices. [...] Ac'ec 
u men'a był rabacaham, rabotal, on fso umet 
zzełac svajimi rukami. Kahd'a raskuł'ać'ili 
priśł'os [...] i padmasc'er'ivac i sapah'i бус i 
kurtki i бобу i xaty zelac i maśyny, i fso 'eto u 
mien'a astałos, ja ńićev'o ne prap'ił i пе prahul'al, 
ҳос i była trudna życ.[...] ја, kak gavar'icsa, [ja] 
tol'ka paezelka pad aec'a. I yata tam jev'o staj it, 
sestr'a zyv'ot. 


The below text is a transcription of an interview conducted in Grodno with a 
35-year-old man whose first language was plain speech. At present, the man is 
attempting to use literary Belarusian consistently in every situation. 


.[GrodJW35/2009M] 


Belarusian at university 


Belarusian and Russian in 
Belarus 


Smat intelih'encyji v'yńiśćana u nas u 
mizvaj'eenyja ćas'y. Неа byl'i l'uz'i, jak'ija 
mahl'"i p adraz'ic. Kal'i u zevanostyy had'ax 
ńezaleźnasc atrymala Bełar'us, znou Puzi 
pacal'i za ńezaleźnasc - айгазе»пе vystup'ac. 
M'afi'e heta u mał'ym uzrosce zastała, a u śkole 
ja na ruskaj move razmaulau i smajausa, kal'i 
kazali: „zaras us'o Бизе pa belarusk’i”. Japomńu 
jak nastauńik pryyoziu i рарагеўуац: „zaras 
us'o buduc vyklad'ac na bełaruskaj move, 
vucyce belar'uskuju movu”. Nu vos adbylisa 
prez'id'enck'ija v'ybary i uso prajśł'o. 

Na toj momant ja pastup'iu va universyt'et, 
i było śŚmat intelih'encyji, vykl'a«cykau, 
praf'esarau, jakija ne prosta l'ekcyji Cytal’i 
па bełaruskaj move, za jak’ija hrosy dadatkova 
dapł'aćvali, a jan'y vykaryst'ouvali u Żyec'i, і 
tak aedana starl'al'isa razmaul'ac' na bełaruskaj 
move, &to ja d'umaju, heta іх ukłat u toje, 
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što ja razmaulaju pa belarusku. Prajs'ou 
čas, i zaras u nas u Hrodna josc Tavarystva 
bełaruskaj śkoły, nu i usal'akija hurtk'i. Неа, 
kańeśńe, na tak'im uzrouni, veľmi słabym, i 
uzel prymaje veľmi malaja kolkas'c l'uz'ej, 
ale vos luz, jakija heta pravoz’ac, velmi 
adukav'anyja u svajoj sprave, im јоѕс sto 
skaz'ac belarusam, josc sto pav'edamic. 
Moża, kal'i prosta ad ulady buduc jakija 
kroki nasustrać, jan'a paćń'e razum''ec, što 
belaruskasc пеархо4па, to z'akujucy l''uzam, 
jakija zastalisa, bełaruskasc moża adraz’ieca. 
Ja d'umaju, jose’ kam'u ja'je adra3'ac. Tam'u što 
uso Kiraunictva u nas byl'o pryslana z usyodu, 
ze nixt'o ne pryznav'au belaruskaj movy. 
Cikava zaras paćyt'ac hist'oryju, napryklat, 
kal'i u pacizesatyy had'ay u паз razmaul'au na 
belaruskaj move toľ Ki аз’ шп miń'istr, ast'atńija 
nixt'o ne razmaulali. 


U nas darecy zaras zjaviusa jaść'e pas'ol 
Sv'ecyji, jon taksama vykaryst'ouvaje tol’ki 
belar'uskuju movu. 

Jan'a хоз'іс u Farny Казс"оЪ ze katey’izis 
pravozic  sastr'a.., jakaja v'edaje tolki 
p'ol'skuju movu. Jan'a pryj'exala ne tak daun'o 
s Polśćy. Ale u nas śmat kateyetak, jak'ija uZo tut 
mrasc'ovuju kateyet'yćnuju aduk'acyju atrymali. 

Znaćyc takaja infarm'acyja: ze pilihrymki 
astan'aulivajueca u kascole, tam jose z ve hrupy 
kateyet'yćnyja — p'olsk'ija i bełar'usk'ija. Sto kazuc 
l'uz'i. Мара znaj'omaja, jakaja yoz'ic u У "іўпауес, 
Каа, Sto zeci razumejuc na bełaruskaj move. 
Na polskaj staj'ac' - jan'y ńićoha йе razumejuc, 
ale Z back'i хоз’ас, tam'u Sto jan'y moża Xoćuc, 
kab zeci v'yvučyľi Xueć'ej p'ol’skuju movu. Tamu 
Sto zrazumela, sto vedy polskaj movy za sab'oj 
cahnuc mayćymasc pajeyac u Polśću, śmat 
mayć'ymas'cej, kud'y pajeyac. 
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V'adoma, ўю heta patétury'ouvaje bac'k'ou 
aed'ac’ zac'ej. No tam jose belarusk'i katey’iz’is, 
menav ita belaruski. Ja sam йе cuu, jak tam 
adbyv'aeeca, ale jan'a każa, Sto na bełaruskaj 
move katey’izis, i dla z'ac'ej z''eckija 'imsy 
adbyv'ajueca na bełaruskaj move. No h'etaha 
mala u nas. Ja tol'Ki znaju az"in kasc'ol na 
У"ібпацсу, a аз 'їп kasc’'ol 


ze пе v''edaju jak dla z'ac'ej, ale dla darosłyy 
josc. Неа merkavaene toj Żanćyny, jakaja 
b'acyla zac'ej, jakija пе razumejuc pa polsku, 
a pa bełarusku dobra razumejuc. Nu i naprykłat 
takoje (merkavaeńe) adnah'o znaj'omaha z'a ki 
i jan'a xoz’ic, jos'c’ p'ol’skaja śkoła, i пе hl''ez'acy 
na toje, što jan'a s Polśćy, jan'a usvedamlaje 
sab'e bełaruskaj. Jak jon każa, abavaskova u 
ńazelu buz"ic na bełar'uskuju ims'u, każa, 
ustav'aj, pojzem na bełar'uskuju imś'u. Jon папе 
perakazvau svaj'o zz'iuleeńe: xo#'ic u p'olskuju 
śkołu, a vos’ xoca isc''i na bełar'uskuju imś'u. 

Ja p'amataju bełar'uskuju movu (s tyx 
Cas'ou), kali ja znay'oz'iusa u babul'i i zadul'i 
na voscy. 3esce jan'o тога atkl'alasa. U 
škole ńiyt'o jaj'e asabl'iva ne уууцё'ац, (kap) 
navućyeca havar'yc, ja i zaras ńedakładna 
v''edaju belar'uskuju movu, tam'u Sto fie yapaje 
praktyki i ne pastajaena użyvaju jaj'e. Ne 
v'edaju, Cam'u, moża na heńetyćnym uzrouni 
jak'im ргаёуп'аўееса kalisci i ty раёп'еў 
razmaul'ac. Tam'u sto ńekat'oryja Газ” jaj'e 
сис fikoli йе ćuli, uz'o pakaleeńe prajst'o. 
Maj'e back'i, napryklat, man'e narazili і 
razmaul'l'i użo па toj momant pa rusku. Moža 
kal'i na vosku pryjazdzal’i, razmaulal'i użo 
sa svaimi pa prostu. Ja ros na ruskaj move, 
no tym ńe mens m!'aećyna słowa dla mań'e 
bełar'uskaje. Ja tak usvedaml’aju. Nu i l'uzam 
c'ahneeca, ne v 'edaju, da svajh'o š c'ahńeeca. 
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Ale w Polsce jest bialoruski w szkolach. 

Ja čuu, što bełar'usk'ija Śkoły jos'c'. Ne v''edaju 
dakladna ze, ale zesci u tym reh'ijońe. Ja čuju, 
kali paľ'ak s pol’skim akcentam razmaul'aje na 
Cystaj bełaruskaj move. 


Nu adrazu cuc, što heta pal’'ak, ale (razmaulaje) 
na belaruskaj move i pavedaml’aje takija 
c'ik'avyja h'istar!'yényja zvestk'i. V'id'ac, ўю l'uz'i 
zanim'ajueca, і zeci paćynajuc, kal'i raz"icel'i 
havorac na belaruskaj move, razmaul'ac' na 
belaruskaj move. Мога tam и Polśćy jos'c, tam 
zejnas'c bolš, ¿ym и Belarus'i, tam'u Sto u nas 
tut davol'i mala tak'ix. 

А па Гісу''е, kali my xaz'il'i u vosk'i, Ejśyśkis, 
i zaras ... jan'y š karyst'ajueca miś sab'oj 
taksama prostaj movaj, tam'u Sto heta Буи паб 
rehij'on da V'ilñi, i Vilna taksama uvay'o3 ila. 
Tol'Ki što zaras, ja пе v'edaju čam'u, d'maju, 
što uplyvy veľmi m'ocnyja pal'akau na Litv’'e, 
palaki m'ajuc zejnasc velmi b'urnuju - 
hazety, ćas'op'isy i školy. 

А zaras musi heta перг'ау Іпа było p kaz'ac, 
što h'etyjaa luz - еш'іёпуўа palaki, jak’ija 
znax'oz’aeca u hetyx voskay. A tym ne mens 
jan'y vykaryst'ouvajuc pol’skuju movu. Musi, 
sprava u tym, ўю słab''ejśaja z'arZava, vadoma da 
Rasiji пе xoćuc, jakaja tam bolš m'ocnaja, сут 
Belar'us, nu і id'uc’ da Polśćy, bliz'ej. Nixt'o 
z ix ne kaza, što ja belar'us, пе nazav’'e sab''e 
belarusam. Мога heta kr'yudnaje slowa jakoje, 
bełar'us. Kali p nas nazyvali l'itv'inanri, usiy 
nas ne pereyrescila by Ras'ijskaja imp'eryja 
u svaj'e Cas'y, jak jan'a nazvala hety reh'ij'on 
bełarusy, Bełar'us, znajśł'a p 'insaje słova, to 
moża i l'uz'i iśP'i by da h'etaha. 

Jakim jezykiem mówisz na co dzień? 

Asabista ja pastuhujus’ bolš be łaruskim, ci 
pa prauze pav 'edam'ic, to moża Бус paezes'at 
pracentau 
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na paezes'at. Zależyc at situ'acyji: kali 
bolśas'© razmaul'aje na ruskaj, to ja v'ymuśany 
perayo3 ic na belarusk'. U nekatoryy v'ypatkax 
ja zastajusa na belaruskaj, ja patkr'esl'ivaju 
toje, što ja kaz'u na belaruskaj, tam'u što zaras 
mała razmaulajuc na belaruskaj move. Tak što 
karyst'ajusa i toj, і toj. No praktyćna b'olsaja 
Castka nas'elńictva karyst'ajeeca zrazumeła 
ruskaj movaj. Pa p'ersaje, heta urat паб abłasn'y, 
kali brac Hrodna, luz'i usul’. Navat ja zauvażyu, 
Sto zaras luz'i uZyvajuc r'usk'ija słovy na voscy. 
Rañ'ej jaść'e, moža had'ou zesac tam'u, jan'y 
kazali pa bełarusku, bolš padobna mova była 
na beła'ruskuju, moża jan'a пе l'itarat'urnaja, 
ale heta była svaj'a mova, a zaras uz'o użyvajuc 
r'uskija słovy. Tak, Боб meśańiny ruskiy i 
polskiy, a bełarusk'i jag by adyxoz’ic. 

Na jaka Msze chodzisz? 

Ја хаў na lit'urhiju u jak'i cas mne 
zrućń!ej, i Casc'ej za uso u man'e adbyv'ajeeca 
tak. Ja xaž'u s рГап'еепіса), s'astr'oj na z''eckuju 
im$'u, i pakol'K'i z''eckaja imš'a iz’'e na pol'skaj 
move, kazaeńi k'azueca na bełaruskaj move, 
ksionc pyt'ajeeca kaz'ac na belaruskaj move, 
i na ruskaj, і па polskaj, i na belaruskaj move. 
Darećy sam ksonc, jak'i v'az'e ims'u, jon йе 
dakladna v'edaje bełar'uskuju movu, i Casc’'ej 
и jah'o ńekat'oryja r'uskija slovy Виё'ас z 
bełaruskim akcentam. No bol’ karyst'aje«ca 
bełaruskaj. Star'ajeeca. 

Ги m'etryke, і u paśporce ja zapisan jak 
pallak. Небу prykłat h'ist'oryk'i tłumaćac tak, 
Sto u sav'eckija ćas'y, kal'i my kanćatkova 
użo stali 


resp'ublikaj Saw'eckaha Sajuza, byl'a 
p 'erśaja perapis nas'el'üictva, i vyznać!ałasa 
nacyjanalnasc. Vyznać'ałasa jan'a veľmi 
prosta - u l'uz''ej pyt'al'isa: „Kud'y xoz'is?" 
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Kali xo#iš u carkv'u, znaćyc ty Ьизе$ 
bełar'us, kal'i xoz'i$ u kasc'ol, znaćyc buześ 
pal'ak. Nu a śmat l'uz'!ej ўаўё!е akram’'a h'etaha 
panaj'eyala z usyodu па mesca pastaj'aenaha 
Zyyarstva, i heta był'i r'uskija, tam'u l'uz'ej 
ruskaj nacyjn'alnasc'i tut taksama prys'utnicaje 
śmat. Ja i sam dumau ne tak dan'o, ра prauze, 
had'ou da dvaecac'i ja lic'yu, ўю ja pallak. 
Май'е tak vucyli, što ja pal''ak, рак'ш ja пе stau 
bolš svadomy, ne stau Cik'av’ieca, Suk'ac’ praudy, 
i zaras ja usvedaml'aju, kańeśńe, što ja belar'us. 
U mań!e 'inśaja kultura, 'inśyja trad'ycyji, jak'ija 
adr'ozńivajueca at polskiy, i ja l'i&'u заб'е 
bełarusam. Ale š kalli heta Базе patrebna, 
naprykłat, ja cuu, što Polśća zaras pradastaul'aje 
kartu pal'aka, i d'a h'etaha treba расуег іс, ўю ty 
majes nacyjanalnasc pal'ak, to v'adoma, ja ñiz'!e 
йе budu kaz'ac pra svaj'e panaec'i. 

Та Кого sie uwazasz? 

Ja Tić'u sab'e, kańeśna, za bełarusa. Ale, 
naprykłat, регакап'ас śmat 'in$yy Гизе}, navat 
ma'ix bl'iskix znajomyy, svajak'ou veľmi caśka, 
nastol'Ki jan'y Pićac sabe pal''akam'i. I uso, і 
bol$ za imi ńićoha йе sta'ic. Jan'y пе śukajuc 
atkazau, Cam'u ja pal'ak, atk'ul’ spałańizavausa. 
Kali ja ttumacu, što ńijakaj eksp'ans'iji пе БуГо, 
s Polśćy nixt'o йе najaZz'au sud'y, na h'etyja 
zeml'i, jan'y navat ne xoćuc i stuxac, każuc, sto 
pal'ak. Im moża prosta bl’iz'ej tak. 

Naprykłat, što da rel'ih'ijnaj kultury. U nas na 
Boża Narażeeńe zim!oj па stoł st'av’ieca Киса. 
U vas st'av'ieca ryba, zdajeeca, Ci 'in$yja bl'uda. 


A ryba na wigilję? 

U nas ryby nikoli ne było. 

Pa p'er$aje, heta fal'kl'or, jak'i zastausa i 
zaras йе vykaryst'ouvajeeca, heta belar'usk'ija 
spevy i verśy ty% cas'ou. 
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Lack of differences between 
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The history of Belarus 


Pole, meaning nobility 


The shift to Belarusian for 
praying 


Eastern Slavic Texts 


Skad pochodza Twoi rodzice? 

Sami jan'y s pat maż!y, z voski. Zaras, kaľ'i 
maž'a prajśł'a, to ix voski nedaloka ad maz'y s 
Polśćaj znay'oZ'a«ca. 

Były tam szlacheckie okolice? 

Backa darećy z voski, jakaja znay'oZ'i«ca 
pam'iś adn'oj і druh'oj voskaj, jakija jon 
nazyv'au ślay 'eck' imi. No ja ńićoha ślay 'eckaha 
u hetyy voskay йе baćyu, i vel'mi dobra u 
nas u ,P'inskaj ślayce” Dunin-Marcinkevic 
apis'au našu ślaytu. Prosta nadali tytuł sab'e. 
Ja ne v''edaju, jak jan'y jah'o atrymal’i, za jak'ija 
zasluhi, ale jan'y mala буш adr'ozńivaFisa. 
U toj ślayce, jakaja zaras u voskay, ńićoha 
ślay 'eckaha ja apsal'utna йе baču. 

Darećy, jan'y hetym vel mi hanaraeca, i heta 
ul'icvajeeca zausody. I kali uzńikaje kanfl'ikt, 
Гоўі abavaskova patkr'esl'ivajuc: „a, heta $ 
Sayta!” m 

Неа jakr'as tyja Puzi, jakija nastolki 
up'euńeny u tym, Sto jan'y palaki, heta Puz, 
јаку ne perakanajeś nij'akimi d!'okazami, 
ńij'akimisv''etkamihist'oryi, što na hetyy zeml'ax 
adbyv'alasa to to to, i znaćyc, h'etyja zemľi l'uz'ej 
belarusk’iy, Kńastva Lit'ouskaje (byl'o). 


Jan'y prosta trym'ajueca tah'o, Sto ja ślayta, 
znaćyc pal'ak. Jan'y z h'etaha ńićoha пе 
majuc, prosta dla sab''e, pakaz'ac' perat tymi 
$ kac'apami r'uskaha рах'обаепа, bełar'usami, 
Sto Xoz'ac u carkvu, što my jag by vyš'ejšyja za 
vas u kulturnym uzrouńi. I uso. 

Kiedy przeszedłeś na język białoruski w 
modlitwie? 

Ja tolKi пе tak daun'o perajślou na 
bełar'uskija malitvy na bełaruskaj move, 
pryć'ym v'yvucyu (iy) davoli xutka a 
zausody i bapca maj'a, i z'adul'a, i mama, i 
tata vykaryst'ouvajuc stand'artnyja typ'ovyja 
mal'itvy na polskaj move. 


Grodno 


Czy polskie modlitwy sa dla Ciebie 
zrozumiale? 

Malitvy, ja d'umaju, zevanosta pracentau 
zrazumela, to jesc vadoma, što nekat'oryja ne 
zrazumela, ale ja prosta da h'etaha st'aul'usa 
tak, jak Гиз’ rań'ej mal'ilisa na łacinskaj 
move. Tam'u ўю mal'itva - heta пе prosta słova, 
пе prosta razumeeńe, а moża trośki in'akś. Vos 
Żanćyna z Bresta, i jan'a patkr'esliła, zhaz”iłasa 
sa по}, što na belaruskaj move znaćna Герб 
malitvy, ¿ym na łacinskaj. Na moj pohfat, 
kańeśńe, heta sprava kascoła. U V'icepsku, 
Minsku veľmi dobra m'ol'a«ca па bełaruskaj 
move, i l'uz'i razmaulajuc na belaruskaj move. 
Vos ja byu u Minsku, akram'a tah'o, śto jan'y 
xozac jaśćle va us'akija hurtk'i, u spulnoty, 
i pam''i$ sab'oj, ne use, ale vykaryst'ouvajuc 
belar'uskuju movu. Za kascolam, xuec'ej za uso, 
karyst'ajueca ruskaj movaj. 

A jezyk rosyjski? 

Ne, fie uvaxoz’ic, ja йе čuu. Moža pa rasijsku 
śtosci 

cytlajeeca dla ty% Гиз"е}, Xto ће razumeje 
pol'skaj. Pradajueca kńiśki u паза} Hr'odńenskaj 
dyjac'ezii, polska r'uskija, menav’ita r'uskija 
kniski, polski tekst s transkr'ypcyjaj ruskaj i z 
druhoha boku iz’'e ruski perakł'at. 

Czy to, że używasz białoruskiego jest 
typowe? 

Xueclej za uso, Sto netypovy. Ja zaras u 
pil'ihrymke sustrakaju l'uz'"ej, jakija lohka 
регахозас na belar'uskuju movu. Ја razmaul'aju 
na belaruskaj i jan'y dobra razmaul'ajuc' sa mnoj 
pa belarusku, і ńekat'oryja navat karyst'ajueca 
i mal'itvami betar'usk’imii. Vos, napryklat, 
zancyna, moża ибо bol’ star'ejśaja, i jaj'e 
serca, każa, veľmi razryv'ajeeca, što bełarusy 
zańadbali svaj'u movu, svaj'u kul'turu. 
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Polish in the Grodno theo- 
logical seminary 


Religious awareness: 
Catholic, i.e. Pole 


Ethnic awareness 


Eastern Slavic Texts 


Ja xuec'ej za uso netypovy и hetym, no ja Гіё'и, 
što luzi hatovy perajsc'i na bełar'uskuju 
movu, «Га h'etaha prosta pav’inen śturś'ok jak'i 
nebuc’ adbyeca. Sto daty&yc’ kascoła, rel'ihii, 
to heta pavieny zrab'ic ksanz'y. Darećy u nas 
и Hr'odńenskaj semin'aryji vykladajuc pa 
pol'sku. m 
A tu na wsi po polsku nie mówią... 
V"'edajece, prymajuc pilihrymau 

zvyćajna Раз’, jakija, kali ра rusku skaz!ac, 
vacarkaul'onyja Гиз’ь jan'y ¿asta xozac u 
kasc'ol, Casta majuc kantakty s ksanzami, 
daj'uc ayvary i ug''elńićajuc u Zyec'i kascola, 
ale $ na sva'im uzrouni. Jan'y і prymajuc 
pil'ihrymau. Ja d'umaju, što na ix palaniz'acyja 
tak mocna upłyvaje, što jan'y Г1бас, ras katol'ik, 
to abavaskova pavińen być pal'ak. Majh'o 
pakaleena taksama jos'c Puzi, jakija uvaZajuc 
заб'е za palakau, і pryć'ym vos’ s soenasn'aj 
pilihrymki jos’c. Jon navat prosta kaza, Sto 
ja пе Хаи byc belarusam, ja pallak. Ja jam'u 
kaz'u: „Jak ty pal'ak? Ty zzes' naraz’iusa, ty 
tut v'yxavan, саб'е tam ńiyt'o ne Cakaje* A jon 
Каа: „Ne, йе. Darecy, ja z adn'oj żanćynaj 
razmaul''au. 


Pajsl'a razmova s tah'o, što ćah'o ja razmaul'aju 
na belaruskaj move. Nu ja pratstav iu svaj'u 
paz'icyju, jak ja uso heta razumeju, a jan'a 
navat ne abhruntavala ńićoha, a prosta: „Ne, 
ja ne ҳаёти, ja xac'u, kap ja był'a pry Pol’scy, u 
mań!'e z vasemn'aecataha pa tryscac zevaty 
hot, kal"i tut byl'a teryt'oryja Polśćy, uso byl'o, 
ja mela uso, a Savety i kalyozy uso zn'iscyli”. 
Fakt vadomy, i jan'a Гіёус, sto pry Polśćy tut 
byl'o dobra, a pry Savetax stała kepska, ale to 
vin'a Savetau, пе belarusau, cam'u $ ty Savety 
dałućajeś. Ras ty bełar'us, znacyc’ ty kamuń ist - 
takaja svadomas’c. 


Grodno 


I znou jan'a fe abhrunt'ouvaje ńićoha, а prosta 
kaZa, što ja sab"e lepś aecuvala, u птай!е byl'o 
bolš hrosau. Jak jan'a v'yraz'iłasa: „ја była paena 
nat panami, a jak pryjsl'i Savety zabrali”. Jakas 
heta uso perajst'o na belarusau, ne na Savetau, 
a na belarusau. 

Tut sprava davol'i sktad'anaja, tam'u što mova 
prosta znis¢'ajeeca, i гпіўё'аўееса jan'a ибо ne z 
zevanostyy had'ou, kali Lukasenka prys'ou, а 
znaćna гай'е). Moža ўаўё!е hors stan'ov'i&ca jaj'e 
byl'o, zaras dapusk'ajeeca karystaeca movaj. 
Navat ulady peraxo3’ac’ zaras. Byu tak'i u nas 
mriń'istr kultury, zaras perajś'ou na bełar'uskuju 
movu. Luzi paćynajuc heta razum'ec. Rań'ej 
pry бауеах heta był'o ńemahćyma. Navat, 
kal'i luzi pryjazZali z voski, (naprykłat, 
maj'a mama) razmaulala, jak tad'y kazali, pa 
vask'ovamu, (z jaj'e) sm'aj'al'isa. I pastupova 
movu prosta zn'iscyli. U śkołay taksama jaj'e 
nize пе uZyval'i. Tam'u kaz!ac, što bełar'uskuju 
movu nasaZdajuc; prymuśajuc razmaulac па 
belaruskaj move, to heta apsal'utna ne tak. Pa 
rasijsku ñixt'o йе prymuśaje (razmaul'ac’), 
tam'u ўю l'uz'i sami razmaulajuc. 

A szalchta mówi po polsku? 

To typ'ovaja паба Slax'eckaja rysa, vos 
pakaz'ac; ўю jatak’'i ślayta, ja umeju razmaul''ac 
na pol’skaj move, 

tamu što ауа. vadoma, usa 
pałańizav'ałasa ^ histaryéna. Palaniz'acyja 
pajsl'a, jan'a prymala p'ol'skuju kul'turu, tam'u 
što jan'a mela ргуу П'ер ўі veľmi m'ocnyja. 
I zaras heta musi jasc'e uso c'ahńeeca. 
Nekat'oryja sapraud'y hanaraeca, što u ix 
nap'isana, Sto jon pallak. Tak atrym'alas'a, 
što jon hetym moża hanaryeca і Гіў'ус заб'е 
vyślej, tam'u Sto !іпёаја kultura, zax'odnaja. 
Kal" ty pal''ak, znaćyc ty użo zaxodni. Zaras, 
ja d'umaju, što sc'ir'aju«ca hrańicy use. 
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The Polish of the petty 
nobility 


Quoted Interviewees 


The references to the respondents listed below contain the first syllable of the 
village, town or city in which the interview was conducted, the interlocutor's age 
at the time of the interview, the year in which it was done and the respondents 
age. All oftheconversations were conducted by Ewa Golachowska. Dr Malgorzata 
Ostrówka also participated in the conversations that took place in Bezchynne, 
Chavusy, Mohilev and Prodvino. 


BezchFI50/2011F -– Bezchynne, Minsk-Mohilev diocese, female, 

50 years old. 

BezchMN84/2012F - Bezchynne, Minsk-Mohilev diocese, female 

84 years old. 

BezchWI53/2011M  - Bezchynne, Minsk-Mohilev diocese, male, 53 years old. 
ChavGF66/2011M  - Chavusy, Minsk-Mohilev diocese, male, 66 years old. 
FashchMN78/2011F - Fashchivka, Minsk-Mohilev diocese, female, 

78 years old. 

GrodAB26/2009M  - Grodno, Grodno diocese, male, 26 years old. 
GrodAK17/2010F  - Grodno, Grodno diocese, female, 17 years old. 
GrodAW35/2010M - Grodno, Grodno diocese, male, 35 years old. 
GrodFG24/2010M - Grodno, Grodno diocese, male, 24 years old. 
GrodHM32/2010F - Grodno, Grodno diocese, female, 32 years old. 
GrodIC40/2010F - Grodno, Grodno diocese, female, 40 years old. 
GrodJW35/2009M - Grodno, Grodno diocese, male, 35 years old. 
GrodKJ26/2010M  - Grodno, Grodno diocese, male, 26 years old. 
GrodKL25/2010M  - Grodno, Grodno diocese, male, 25 years old. 
GrodKP32/2010M - Grodno, Grodno diocese, male, 32 years old. 
GrodKS38/2010M - Grodno, Grodno diocese, male, 38 years old. 
GrodKT43/2010F  - Grodno, Grodno diocese, female, 43 years old. 
GrodME65/2010F  - Grodno, Grodno diocese, female, 65 years old. 
GrodMT77/2009F - Grodno, Grodno diocese, female, 77 years old. 
GrodNR30/2009F  - Grodno, Grodno diocese, female, 30 years old. 
GrodWB38/2010M - Grodno, Grodno diocese, male, 38 years old. 
GrodWT40/2010F  - Grodno, Grodno diocese, female, 40 years old. 
HanAN92/2010F - Hantseviche, Grodno diocese, female, 92 years old. 
HanIB67/2010F - Hantseviche, Grodno diocese, female, 67 years old. 
LidIK87/2010F - Lida, Grodno diocese, female, 87 years old. 
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LidMK76/2010F - Lida, Grodno diocese, female, 76 years old. 
LukAH80/2010F — Lukavets, Grodno diocese, female, 80 years old. 
LukMS90/2011F — Lukavets, Grodno diocese, female, 90 years old. 
MinAP93/2010F - Minsk, Minsk-Mohilev diocese, female, 93 years old. 
MinAS21/2010F - Minsk, Minsk-Mohilev diocese, female, 21 years old. 
MinKL54/2010F - Minsk, Minsk-Mohilev diocese, female, 54 years old. 
MinOS20/2011F - Minsk, Minsk-Mohilev diocese, female, 20 years old. 
MohJB91/2011F - Mohilev, Minsk-Mohilev diocese, female, 91 years old. 
MohKM55/2011M  - Mohilev, Minsk-Mohilev diocese, male, 55 years old. 
MohSK82/2011F - Mohilev, Minsk-Mohilev diocese, female, 82 years old. 


MohWG55/2011M  - Mohilev, Minsk-Mohilev diocese, male, 55 years old. 
NovrIM50/2010F — - Nova Ruda, Grodno diocese, female, 50 years old. 
NovrMK72/2010F - Nova Ruda, Grodno diocese, female, 72 years old. 


PorzUT35/2010F  - Porzecze, female, 35 years old. 
PostOS20/2011F - Postavy, Vitebsk diocese, female 20 years old. 
ProdFZ75/2010F - Prodvino, Minsk-Mohilev diocese, female, 75 years old. 
RubIP22/2010F - Rubiazhevichi, Minsk-Mohilev diocese, female, 

22 years old. 
SviAM20/2011M — Svir, Minsk-Mohilev diocese, male, 20 years old. 
SviBM44/2012M — Svir, Minsk-Mohilev diocese, male, 44 years old. 


SviMJ87/2011F - Svir, Minsk-Mohilev diocese, female, 87 years old. 


Рэзюмэ 


На працягу трох гадоў (2009-2012) я даследавала мову каталіцкага 
насельніцтва Заходняйі Усходняй Беларусі. У Заходняй Беларусіабшарам 
вывучэння была Гродзеншчына. Даследаванні праводзіліся ў Гродне, Лідзе, 
Парэччы, а таксама ў Радуні, Адверніках, Новым Двары, Хадзілонях, 
Забалоцці, Прэважы, Каргоўдзе, Клайшах, Азёрах, Путрышках, 
Вярцелішахах, Стрыеўцы, Вавёрцы, Ганцавічах. Некалькі тыдняў (шэсць 
паездак працягласцю ад пяці дзён да двух тыдняў) я правяла ў Мінску. 

На Міншчыне даследаванні праводзіліся ў Радашковічах, Лукаўцы, 
Нясвіжы і Свіры. На Віцебшчыне разам са мной працавала доктар Вольга 
Гушчава з Беларускага дзяржаўнага ўніверсітэта. Таксама нам дапамагалі 
студэнты з Мінска і некалькіх польскіх універсітэтаў, дзякуючы чаму 
можна было правесці шмат размоваў з каталіцкім насельніцтвам гэтага 
рэгіёну. 

Даследаванні закранулі Паставы, Лынтупы, Раманішкі, Поразава, 
Камаі,Цябуты, Ігнацішкі. Экспедыцыі ва Усходнюю Беларусь я ажыцця 
ўляла разам з доктарам Малгажатай Аструўкай з Інстытута славістыкі 
Польскай Акадэміі навук. Разам мы праводзілі даследаванні ў Магілёве і 
Бабруйску, а таксама ў Бясчынні, Чавусах, Фашчоўцы, Прадвінні, Ізюмаве 
і Даманаве. 

У цэнтры даследчай увагі апынуліся статус ідыяпазон функцыянавання 
польскай мовы ў каталіцкіх асяродках Беларусі. Мы спрабавалі зразумець, 
што змянілася ў выніку пашырэння выкарыстання ў літургіі каталіцк 
ага Касцёла беларускай мовы, а таксама ў якой ступені гэтыя перамены 
паўплывалі на нацыянальную ідэнтыфікацыю каталікоў Беларусі. Выбар 
даследчай праблемы таксама быў абумоўлены фактам этналагічных 
даследаванняў сярод каталікоў Беларусі, якія праводзіліся ў другой палове 
1990-х гадоў [Engelking 1995, Engelking 1996, Kabzińska 1999]. Іх вынікам 
былі шматлікія працы, якія 

паказалі сувязь паміж каталіцызмам і польскай ідэнтыфікацыяй, хоць 
пры гэтым польскасць магла быць зразуметая па-рознаму і часта азначала 
хутчэй прыналежнасць да каталіцкага Касцёла, чым нацыянальную 
ідэнтыфікацыю. 

Для маладога беларускага Касцёла амаль дваццаць гадоў - гэта вельмі 
доўгі перыяд, таму варта разгледзець, якія змены адбыліся за гэты час. 
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Праведзеныя 1нтэрв’ю пацвердзїлї слушнасць абранай даследчай тэмы. 
Яны засведчылі, што нацыянальная ідэнтыфікацыя каталікоў Беларусі, 
нават паблізу яе заходняй мяжы, перажывае трансфармцыю, і толькі 
найстарэйшае пакаленне каталікоў атаясамлівае каталіцызм з польскасцю. 
Для асобаў сярэдняга і малодшага пакалення сувязь нацыянальнасці і 
веравызнання ўжо не з'яўляецца відавочнай, паколькі прыналежнасць да 
каталіцкай канфесііневыключаебеларускай нацыянальнай самасвядомасці. 
Прыналежнасць да каталіцкага Касцёла вызначаецца хрышчэннем паводле 
каталіцкага абраду, у той час як нацыянальная ідэнтыфікацыя вызнач 
аецца рознымі фактарамі і можа нават змяняцца ў выніку жыццёвага 
досведу. Каталіцызм з'яўляецца катэгорыяй менш дыскусійнай і больш 
трывалай, чым нацыянальнасць. У кнізе я ўжыла азначэнне “каталікі, 
а не “палякі” бо першае паняцце больш ёмістае і ахоплівае як каталікоў, 
што атаясамліваюць каталіцызм з польскасцю, так і тых, якія заяўляюць 
пра польскія карані або маюць падвойную ідэнтычнасць (польскую і бел 
арускую), што асабліва часта здараецца сярод моладзі, а таксама асобаў з 
выразнай беларускай ідэнтыфікацыяй. 

Даследаванні праводзіліся метадам інтэрв'ю, якія мелі адкрыты і 
нестандартызаваны характар. Я старалася звяртацца як да лідэраў 
лакальных каталіцкіх асяродкаў, так і да святароў (мясцовых і тых, што 
паходзяць з Польшчы), а таксама да іншых вернікаў, размовы з якімі часта 
пацвярджалі, але часам таксама верыфікавалі інфармацыю, атрыманую 
ад дзеячаў. Кожная з размоваў мела іншую формулу, дапасаваную да 
характару кантакту і чаканняў інфарманта. Паколькі найважнейшай 
задачай было заслужыць давер суразмоўцы і забяспечыць яму камфорт у 
кантакце з даследчыкам, He ўсе размовы былі запісаныя на дыктафон,бо 
не ўсе суразмоўцы на гэта пагаджаліся. Вельмі часта я мусіла задаволіцца 
ўважлівым слуханнем, назіраннем, аналізам кантэкстаў расповеду. Такая 
практыка спрыяла павольнаму і аўтэнтычнаму адкрыццю даследаванай р 
эчаіснасці. 

Надзвычай важным метадам верыфікацыі інфармацыі, атрыманай 
падчас размоваў, і звестак, якія ўтрымліваліся ў заявах суразмоўцаў, 
было ўключанае назіранне, якое палягала на ўваходжанні ў натуральнае 
асяроддзе інфармантаў. Не запісаныя на дыктафон размовы, што вяліся 
ў дамах маіх гаспадароў, абмен жартамі, які сведчылі пра зараджэнне 
прыязных стасункаў, назіранне, якім чынам інфарманты звяртаюцца 
да дзяцей і ўнукаў, на якой мове размаўляюць па тэлефоне, а на якой з 
прадаўшчыцай у краме, дазвалялі ацаніць фактычную функцыянальную д 
ыстрыбуцыю асобных моваў 
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у асяроддз1 беларускіх каталікоў. 

Падчас побыту на Беларусі я старалася ўдзельнічаць ва ўсіх 
рэлігійных падзеях і ўрачыстасцях: прыходзіла на святыя імшы і 
іншыя набажэнствы прымала ўдзел у рэлігійных спатканнях моладзі, у 
пілігрымцы да Вострай Брамы, якая праходзіць праз тэрыторыю Гродзенс 
кай дыяцэзіі, а таксама ў малітвах у прыватных дамах. 

„Для мовазнаўцы, які даследуе мову як элемент культуры, надзвычай 
важна ўсвядоміць важнасць метаду ўключанага назірання. Гэты метад 
збору матэрыялу асабліва істотны для соцыялінгвістыкі, паколькі для 
яепрынцыповае значэнне мае назіранне за ўсімі пазамоўнымі фактарамі 
(сацыяльнымі і культурнымі), якія ўплываюць на форму выказвання. У 
шматмоўных супольнасцях ён дазваляе даследаваць фактычны дыяпазон 
функцыянавання асобных моваў. 

Падыходзячы да такой важнай і складанай тэмы, якая выклікае шмат 
эмоцыяў, трэба памятаць пра тое, што каталікі на ўсім абшары Беларусі 
знаходзяцца ў сітуацыі культурнага памежжа. І хоць у прынцыпе ў сваіх 
даследаваннях я не звяртаюся да паняцця “крэсаў” і памежжа, аднак, на 
пачатку варта сфармуляваць уласны пункт гледжання, паколькі ён абумоў 
лівае як навуковы падыход, так і вынікі даследавання. 

Тэрыторыя сучаснай Беларусі часта разглядаецца як даўнейшыя 
польскія “Паўночна-Усходнія крэсы”. Такі погляд, які прынялі многія 
польскія даследчыкі пасля 1989 г, прыводзіць да засяроджвання на 
нацыянальных пытаннях і разгляду іх праз прызму моўных і рэлігійных 
праблемаў. 

Даследаванні мовы былі зазвычай даследаваннямі перыферыйнага 
дыялекту польскай мовы (polszczyzna kresowa), а іншыя мовы толькі 
служылі дапаўненнем камунікатыўнай сітуацыі, у якой функцыянуе 
польская мова/ 

Асаблівасць майго навуковага падыходу ў тым, што я аспісваю і інтэрпр 
этую моўныя працэсы ў каталіцкім Касцёле Беларусі, не ацэньваючы іх. Я 
не пішу ні пра “страту польскай мовы”, ні пра “элімінацыю польскай мовы 
з касцёлаў”, паколькі гэтыя азначэнні ўтрымліваюць ацэнку. 

Праводзячы даследаванні, я старалася ставіцца з эмпатыяй і разуменнем 
да інфармантаў і іх праблемаў, аднак на этапе аналізу і інтэрпрэтацыі 
матэрыялу я падыходжу да яго з неабходнай інтэлектуальнай дыстанцыяй. 
Я спадзяюся, што такі падыход дазволіць даволі аб'ектыўна апісаць 
няпростыя пытанні 

сувязі мовы і рэлігіі ў сучасным каталіцкім Касцёле Беларусі. 
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Назіранні, зробленыя падчас даследаванняў, пацвярджаюць апісаную 
даследчыкамі з'яву “дэпаланізацыі” каталіцкага Касцёла Беларусі. Аднак 
я лічу, што гэтая з'ява значна больш складаная, чым гэта вынікае з 
многіх працаў, прысвечаных гэтым пытанням, і што яе нельга разглядаць 
выключна ў катэгорыях страты “польскасці” каталікамі. Яна звязаная як з 
пераўтварэннямі мадэлі рэлігійнасці, так і разуменнем (выбарам) уласнай 
рэлігійнай і нацыянальнай ідэнтыфікацыі асобамі маладога пакалення. 
Рэлігія становіцца свядомым выбарам, а не наступствам нараджэння ў 
каталіцкай сям'і. Гэта датычыць як вернікаў, што паходзяць з каталіцка 
га асяроддзя, так і асобаў са змешаных або рэлігійна абыякавых сем'яў. 
Касцёл, які стварае маладое пакаленне каталікоў, мае ўжо іншае аблічча 
ў параўнанні з тым, які перажыў найцяжэйшыя гады, захоўваючы 
польскасць. Для маладых людзей ён ужо з'яўляецца носьбітам не 
рэлігійных і нацыянальных узораў, а толькі рэлігійных. У ім ёсць месца і 
для паляка, ідля беларуса. З выказванняў маіх інфармантаў выразна відаць, 
што польскасць і беларускасць не выключаюць, а ўзаемадапаўняюць і ўзб 
агачаюць адна адну, так як чаргаванне малітвы па-польску і па-беларуску. 
З прааналізаваных выказванняў вынікае, што ў выпадку маладых асобаў 
няма антаганізму паміж польскай і беларускай мовай, а таксама польскай 
і беларускай нацыянальнасцю, што дае магчымасць свядома будаваць 
уласную тоеснасць на розных узроўнях, якія чэрпаюць з абедзвюх 
традыцый: польскай і беларускай. 

Моўныя пытанні, якія ўзмацняюць альбо стрымліваюць пераўтварэнні 
нацыянальнай тоеснасці каталікоў Беларусі, насамрэч не з'яўляюцца 
такімі істотнымі, як гэта магло б здавацца. Па-першае, магчымая сітуацыя, 
калі сферу сакрум абслугоўвае беларуская мова і паралельна захоўваец 
ца польская ідэнтыфікацыя асобы. Па-другое, тое, што беларуская мова 
замацавалася ў Касцёле, не з'яўляецца ізаляваным фактам. Гэта элемент 
іншых пераўтварэнняў, распачатых у 90-я гады. Пасля трох гадоў інтэнсі 
ўных даследаванняў я не магу з упэўненасцю сцвярджаць, што дзякуючы 
таму, што беларуская мова ўвайшла ў літургію, узрос яе прэстыж. З той жа 
ўпэўненасцю я магла б напісаць, што беларуская мова ўвайшла ў Касцёл, 
бо беларускае Адраджэнне 90-х гадоў падняло яе прэстыж і разбурыла п 
еракананне многіх ў тым, што гэта мова ніжэйшага культурнага ўзроўня. 
Нягледзячы на складаную палітычную сітуацыю ў Беларусі, шматгадо 
выя старанні беларускіх дзеячаў адрадзіць беларускую мову і культуру 
прыносць плады цяпер, калі падрасло пакаленне, народжанае ў 80-я гады. 
У каталіцкім асяроддзі гэта вельмі добра відаць. 
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Хуткі пераход на беларускую мову моладзі ў касцёле звязаны таксама са 
знікненнем перадачы рэлігіі і польскай мовы ў сям'і. Перадача рэлігійнай 
адукацыі манахіням, катэхетам і святарам вельмі часта прыводзіць да таго, 
што яна адбываецца без пасярэдніцтва польскай мовы. 

Шмат гадоў у савецкай Беларусі каталіцкі Касцёл быў апорай польскасці 
і польскай мовы. Менавіта таму факт, што ў цяперашні час польская мова 
адыходзіць з гэтай сферы ўспрымаецца эмацыйна і з пачуццём крыўды 
і выклікае міжвольнае абурэнне каталікоў з польскай нацыянальнай 
ідэнтыфікацыяй. Я хачу мрцна падкрэсліць, што палякі і беларусы па 
віннымець магчымасць удзельнічаць у польскамоўных набажэнствах, 
слухаць польскія казані, спяваць польскія песні, здзяйсняць па-польску 
сакрамэнт пакуты. Але прысутнасць польскай мовы ў Касцёле не заменіць 
ні навучання польскай мове, ні яе прысутнасці ў доме. Магчымасці моўнай 
адукацыі дзяцей, моладзі і дарослых існуюць на тэрыторыі Беларусі 
перадусім дзякуючы дзейнасці Польскай Школьнай Мацежы (Polska 
Macierz Szkolna), а таксама іншых курсаў, якія часта ўзнікаюць спантанна. 

Іншы часпрыносіць іншыя стратэгіі захавання польскасціііншыя мадэлі 

і механізмы яе будавання. Абарона польскасці Касцёлам і кансервац 
ыя яе “народнай” мадэлі была стратэгіяй на найцяжэйшыя савецкія часы. 
Здаецца, што сёння, хоць часы для палякаў на Беларусі таксама не простыя, 
неабходныя іншыя дзеянні. Імі павінны быць падтрымка польскамоўнай 
асветы, адукацыя польскай інтэлігенцыі, атаксама падтрымка ўсеагульнага 
і адкрытага каталіцкага Касцёла, які б аб'ядноўваў і палякаў, і беларусаў. 
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Дадзеная праца складаецца з дзвюх частак. Першая частка - гэта 
Шматмоўнасць каталікоў на Беларусі на мяжы ХХ і ХХІ стагоддзяў. Справа 
здача з палявых даследаванняў 2009 - 2012. У ёй апісаныя і інтэрпрэтаваныя 
назіранні, зробленыя падчас даследаванняў. У сувязі з тым, што кніга ў 
вялікай ступені паўставала на аснове інтэрв'ю, іх фрагменты змешчаныя 
ў гэтай частцы. Запіс не з'яўляецца аднастайным, паколькі маім галоўным 
клопатам было прадставіць іх такім чынам, каб спрасціць успрыняцце 
любому чытачу. Спосаб запісу кожнага выказвання дапасаваны да яго 
моўнай спецыфікі. Гэта значыць, што беларускія тэксты запісаныя ў 
адпаведнасці з арфаграфічнай нормай, падобна як кароткія выказванні 
па-руску. У польскіх выказваннях я захавала напаўарфаграфічны запіс, які 
паказвае найбольш характэрныя рысы мовы. Толькі ў інтэрв'ю, якія ўтрым 
лівалі вельмі шмат кампанентаў, чужых для літаратурнай нормы, 
я выкарыстоўвала элементы фанетычнага запісу. 
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Другая частка кнїгї Шматмоунасць каталїкоў на Беларус! на мяжы ХХ 
і XXI стагоддзяў. Справаздачы сведкаў гісторыі ўтрымлівае працяглыя i 
найцікавейшыя ўрыўкі тэкстаў, запісаных падчас даследаванняў. У ёй 
змешчаныя размовы з маладымі людзьмі, а таксама з прадстаўнікамі 
сярэдняга, старэйшага і найстарэйшага пакалення. Мае суразмоўцы кары 
стаюцца як польскай мовай, так і беларускай у яе літаратурнай (маладыя) 
або дыялектнай (старэйшыя) версіі. Паколькі гэтыя тэксты могуць быць 
матэрыялам для разнастайных даследаванняў, у тым ліку мовазнаўчых, іх 
запіс быў уніфікаваны. 
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Photo 1: Catechism written in Cyrillic with the Polish texts of prayers, early 1990s 
(photo by E. Golachowska) 
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Vieru й Boha, Ajca Usiemahi 
Tworcu nieba i zianıli, ій 
Syna Jaho Adzinaha, Pana 

z Ducha Sviatoha, naradzii 
zamutany pry Ponckim Pilaci 
i руй pachavany; syšoü u 
treciaha dnia üvaskros, 


Photo 2: Belarusian text of Holy Mass. On the following page, Latin and Cyrillic 
transcriptions, published 1995 in Minsk in the Church of Holy Simeon and Helena 


(photo by E. Golachowska) 
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Photo 3: New church under the denomination of the Holy Mary Mother of the Church, 
Chavusy, Minsk-Mohilev Diocese, Mshchislav Deanery (photo by M. Ostrówka) 
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Photo 4: Built-up facade and main entrance to the Church of the Immaculate 
Conception of the Holiest Virgin Mary in Bobruisk (photo by M. Ostrówka) 
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Photo 5: View of the main aisle and apse of the Church of the Immaculate Conception 
of the Holiest Virgin Mary in Bobruisk (photo by M. Ostrówka) 
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Photo 6: Virgin Mary of Fashchivka. Picture hanging in the temporary chapel in 
Fashchivka. Minsk-Mohilev Diocese, Mohilev Deanery (photo by M. Ostrówka) 
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Photo 7: Monument dedicated to the soldiers of the Polish-Bolshevik War. 
Radoshkoviche, Minsk Oblast (photo by I. Steger) 
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ПЕРЕЧЕНЬ УСЛУГ 
Волнение комплекса вопросов no организации СХЕМА КЛАДБИЩА 


wew 
Выдача разрешений na млоронекяе, установу 
памятников и других мадгробных сооружений на 


Photo 8: Polish cemetery in Mihilev (photo by M. Ostrówka) 
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Photo 9: Saint Stanislas Church in Mohilev - view from the street (photo by 
M. Ostrówka) 
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1 - Łyntupy, 2 - Raduń, 3 - Komaje, 4 – Porzecze, 5 - Nowa Ruda, 6 - Wawiörka, 7 — Polesie, 
8 - Faszczówka, 9 - Mińsk, 10 - Świr, 11 - Postawy , 12 - Radoszkowicze, 13 — Rubiezewicze, 
14 - Bobrujsk, 15 - Mohylew, 16 - Czausy, 17 - Grodno, 18 - Lida, 19 - Bezczynie 
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